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FOREWORD 


What now appears in a book form is Shri V. W. 
Karambelkar’s thesis “ The place of Atharva Vedic Civiliza- 
tion in the Indo-Aryan Culture " approved by the Nagpur 
University for the degree of Ph.D. This has been made 
possible by the scheme of the University Grants Commission 
to finance publication of approved research work by payment 
of grant-in-aid. Dr. Karambelkar's treatise gives the readers 
glimpses of the society of the Vedic age. It is hoped that 
the book will prove a valuable addition to the existing 
literature on the subject and help the promotion of studies 
in Ancient Indian Culture. 


Nagpur: G. B. BADKAs, 


10th March, 1959. Vice-Chancellor, 
Nagpur University, 


~ 


E 


It is a modest effort to trace the cultural history of the 


ancient Aryans from the hymns and charms of the Atharva 
Veda. Ihave made a sincere effort to study the Atharva 
Veda along with the ritualistic texts attached to it. The 
materialthus collected is presented for the scrutiny of the 
scholars, In the study of the Atharva Vedaand the Kaugika 
Sütra, I had to depend many atime on the studies by Prof. 
Bloomfield and others. I must acknowledge the debt of Prof.. 


` Bloomfield’s “The Arharva Veda” (Grundriss Series), 


“Some Hymns of the Atharva Veda” (SBE XLII), “The 
Religion of the Veda” and the “Contributions” (in JAOS. 
and AJP). Ihave also sought help from the translations of 
and the studies in the Atharva Veda by Whitney, Griffith and 
other scholars. In the case of works in German and French, 
to which I had no direct access, I had to request my teachers 
and friends for help. Wherever I have quoted from V. Henry 

W. Caland, Hillebrandt, Bergaigne and Oldenberg, I have done 
so from the indirect testimony. 


In course of writing I have taken care to refrain from 
hazarding any opinion on such vexed problems as the age of 
the Veda or the relation of magic and religion. For my 
subject, comparison between the three Vedas on the one 
hand and the Atharva Vedaon the other was very essential. 
To do that conveniently I have taken recourse to add marginal 
notes. They are from the ancient literature except the. 
Atharva Veda. The references from the Atharva Veda and. 
the works attached toit are given in the body of the work. 
The marginal notes are meant to show common points between. 
the Atharva V eda and the rest of the ancient literature, 


The Chapter (I) on the Atharva Veda of the Saunakiyas. 
is directly based on the “Atharva Veda ™ (Grundriss Series) 
by Prof, Bloomfield. ‘For the history and description of the 
Paippalada Samhita, I had to seek ^elp from L.C. Barret's. 
work in the Journal of the Americar Oriental Society. For 


€ 


n Atharva Veda 
the Chapter on the ritual of the Atharva Veda I consulted 
Prof Bloomfield (SBE XLII) and studied the Kausika Sütra. 
While collecting the material about the religion of the Vedic 
people, I found the “ Vedic Mythology” by A.A. Macdonell 
‘and the “ Religion and Philosophy of Veda " by A.B. Keith 
very helpful. Finally in tracing the common points between 
‘the Vedic and the Avestan civilizations, I have drawn much 
upon the “ Indo-Iranian Religion " by S. K. Hodiwala ( Bombay 


1925). 


In the Chapter on Ritual, the points of agreement between 
the charms of the Aharva Vteda and the practices of the 
Kauika Sütra are indicated by change in type. Tbe Biblio- 
graphy is incluled in Appendix ( A). 


This work was approved for Ph. D, by the Nagpur Univer- 
sity in 1948. 


V. W. KARAMBELKAR. 


Nagpur, | 
16-2-1959. 
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INTRODUCTION 


The Atharva Veda isa very inviting work for the research. 
students. Not only, as the Veda, does it deserve attention 
but also its study is essential for a full understanding of the 
Indo-Aryan culture. 


But the Atharva Veda has always been looked upon with 
a suspicious eye. Even from the Vedic period the Aryan 
mind took a very long time to think of the Atharvan as a Veda 
proper. Being a Samhita, entirely of a different nature and 


` breathing a different spirit, the AV could not readily secure 


the regard of the orthodox Aryans, In ancient times the 
popular mind was obsessed with the ideas about sacrifice and 
the AV is not the Veda where much sacrificial material can 
be available. The AV unlike the other three Vedas is 
essentially the Veda of spells, charms and incantations, It 
promised to fulfil all worldly desires of human mind. And 
this worldly nature of the AV was sufficient to cause suspicions 


I 

in the minds of the ancient people. The Brah manas, the Srauta, 
Grhya and Dharma Sátras and the Epics have all Bivenrecogni- 
tion to the AV with a wavering mind. This hesitation of 
the ancient people on the question of the canonicity of the 
AV is clearly reflected in the Indo-Aryan literature. The 
main themes of the AV—magic and medicine, though useful, 
could not be easily reconciled with the sacerdotal themes 
of the other three Vedas. 


Owing to such suspicious tendencies of the Indo-Aryan 
literature, some modern scholars are also led to think of 
the AV as a literary collection of barbaric culture or as 
some foreign document interpolated in the homogeneous 


literature of the ancient Aryans. Thus R, D. Banerji says, 
“The AV is a repository of the magical charms and incanta- 
tions which were used by the Indo-Aryan people before they 
became civilized by contact with the, Dravidians and which 
in a later stage of culture they were a.hamed to recognize as a 
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part of their holy ritual! ", Ridgeway insists that the AV is 
a record of the aboriginal religion as opposed to that of the 
Aryans 2. B.G. Tilak says, * M. Lenormant has justly observed? 
that while the Aryans worshipped the good and beneficent 
deities ir. nature, the Mongolians (to which race the Chaldeans 
belonged) always tried to propitiate the malevolent spirits; 


‘and hence while sacrifice formed the main feature of the Vedic 


religion, magic and sorcery was the main characteristic 
of the religion of the ancient Chaldeans. This shrewd 
generalization of the French savant at once enables to 
lay our hand upon the AV if we wish to find any parallels 
to the Chaldean magic formule in the Vedic literature. 
The Vedic religion is very often called the Trayi Dharma, The 
AV finds no place amongst three Vedas and there is an old 
tradition that in the point of importance and authority the AV 


-does not stand on par with the RV, YY and SV ".* 


Such remarks by different scholars coupled with the 
efforts to trace Semitic influence inthe AV are sure to make 
this Veda an object of suspicion. Semitic influence on Vedic 
magic is suggested by Victor Henry. Particularly the systems 


-of Naksatras as referred to in the AV Samhita is thought to 


be of foreign importation, especially Babylonian, though evi- 
dence on the point is almost nil. The words like Tiamat 
( Taimata), Urugülà etc, are found mentioned in the AV and 


"their Sumerian origin is not to be questioned. 7 


If in this manner foreign influence is traced in the AV 
Samhita, an enquiry into its civilization becomes a necessity. 


1 R.D. Banerji, “ Prehistoric Ancient and Hindu India". P. 41. 


2 Ridgeway, “Dramas and Dramatic Dances of Non-Europeans Races ~ 
P. 122. 


“Chaldean Magic" ( English Translation ). pp. 145 ff, 179, 319. 
The Bhandarkar Commemoration Volume, pp. 37 ff. 

“La Magic dans L'Inde antique”, pp. 93, 184. 

Whitney, “ Oriental and Linguistic Studies” II, p. 341 ff. 


As regards the efforts to trace the Babyloni i 
Ast ylonian legend of flood in the 
AV (XIX. 39. 8) nothing/'need besaid as Whitney has already denied 
it(p.961). Also, see, BUhler's attempt (Indian Studies IIT). 
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Such an enquiry should give in fullall the points of Atharva 
civilization and at the same time, should point out where it 


agrees with the main current of the Indo-Aryan culture. The 
points of disagreement will then be automatically noted. 


Fortunately almost all the Western scholars, except a very- 


few, have treated the AV as a product of the Indo-Áryan 
culture, But taking into consideration certain marked differ- 
ences, they have divided the Vedic literature into two parts — 
the Trayi and the Atharvan. They call the literature of the 
Trayi as hieratic or priestly literature and the Atharvan as 
popular ; 8 and they further emphasize the importance of the 
Atharvan as an invaluable source of popular beliefs and the 
record ofthe private life of the Vedic people.? Such a 
division of the Vedic literature is obviously to justify the 
differences between the Trayi and the Atharvan. Further in 
the occidental view, the present AV Samhita in which are 
embedded the popular beliefs of the Vedic times, has not been 
handed down to usin an uninfluenced form but has been 
completely Brahminized and all the popular beliefs are given 
the priestly colouring. 


There is also no difference of opinion among the 

scholars on the question of the age of the AV. All have 

| unanimously and unambiguously stated that “ popular magic 
| poetry of the AV is very ancient, some of the charms being 
| older than some prayers of the RV., though the signs of its 
| very old age have been partly lost by their popular character 
| and on account of their constant redactions by the priestly 
| hand, 19 
| 


Much capital is made out of the condemnation of the 
Atharvan magic by the Law-books, !! for some of the Atharva- 


8 Bloomfield, “The Atharva Veda” ( Grundriss Series) pp. 46-f. and 
JAOS XXI (Second Half) pp. 42-49. 
For “Popular and Hieratic Religion” see. Keith. “Religion and 
Philosophy of Veda " HOS XXXI. pp. 55-57. 
9 Bloomfield. ^ The Atharva Veda " ( Grundriss Series ) pp. 5-6, 
10 Winternitz, “ A History of Indian Literature”, pp. 192-197, 
11. Manu Smr. IX, 258, 290; Visnu Smr, 54, i$. 
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-vedic curses fall within the province of unholy magic. But 


even these very Law-books have recommended the use of 
Atharvan incantations for a Brahmin against his enemies. 12 
In this connection it should be noted that all magic is the 
precursor of religion among all the peoples of the world. As 
the idea, of religion advances more and more the priests try to 
replace magic by religion. But originally priests and magicians 
were the same. Essentially there is no difference between 
cult and magic, But atime comes when religion and witch- 
craft try to separate. The same thing happened inthe Indo- 


Aryan religion also. The three Samhitas were formed for the 


benefit of the Aryan religion of sacrifice and the magic 
formulae were collected together in a separate Samhita. Even 
after such bifurcation, the Vedic priest could not wash his 
hands clearly of magic. The sacerdotal religion of the three 
Vedas, too, is pervaded with magic, and almost all the Grhya 


tites of the Aryans are simply magic performances. 


Then comes the question of the position of the Atharvan 


civilization in the Indo-Aryan culture. In this connection, the 
term ‘ civilization’ is treated in a narrower sense. Civilization 
is the institutional and technical apparatus of life. It is sub- 
ject to constant changes through obsolescence and replacement. 
It is in itself a condition of advanced culture. It may become 
a substitute for culture or even enemy to it. Culture unlike 
civilization is a broader concept. It is sustained by the intrinsic 
spirit of a people. It can not be borrowed by one people from 
the other. Civilization is a gift ; culture is a realization. Culture 
rises and falls as it is transmitted from generation to generation. 
Ina wider sense it is continuous. Culture always changes but it 
is one through the ages, even as the human form isone. The 
essential progress of men is made clearer by the distinction of 
external civilization and inner culture. 13 


Thus then it is necessary to define Indo-Aryan culture 
with a view to know how far the Atharvan civilization agrees 


12 Manu Smr. XI. 33, 
13 Maolver, “Community— 


J! Social Study" 19-80; : 
Appendix C. ॥ अण Sis याक and 
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with it and how much of itis in disagreement. Following is 


the broad trend of the Indo-Aryan culture in the light of 
which the Atharvan civilization can be verified. 


In its broad view, the Vedic culture does not essentially 
differ from the Vedic religion. The three Samhitás are Jiturgi- 
cal in character compiled for the convenience of the institution 
of Vedic sacrifice, This being the position, the worldly things 
get only a very small place in the three Samhitás. Asa matter 
of fact, the picture of the Vedic civilization is to be completed 
with the help of the Atharva Veda, Itisa true and reliable 
record of the beliefs, customs, manners, and everything about 


the private life of a Vedic Arya. But to facilitate the compa- 
rison a broad line of the Vedic religion together with the scanty 
references to the cultural aspects of life are mentioned below. 
They will help in ascertaining the points of agreement and 
disagreement between the Trayi and the Atharva Veda. 


The religion of the Veda asa whole! is concerned with 
the worship of gods largely representing personifications of the 
powers of nature, The propitiation of demoniac beings comes 
only to a limited extent within its sphere. The Vedic hymns 
contain a large mythological element. These hymns are main- 
ly invocations of gods meant to accompany the oblations of 
Soma and the fire-sacrifice of melted butter, Polytheism with 
a tinge of Pantheism is the pronounced faith. The Sáma Veda 
and the Yajur Veda are exclusively composed for sacrifice. 
The Yajus formulas, largely in prose not being directly address- 
ed to gods, are practically of magical type. The Bráhmanas are 
prose works dealing with the Vedic ritual which system of 
ritual is very complex and in detail. The Upanisads form a 
part of the Bráhmanas but represent a pantheistic religion com- 
pletely dominated by the doctrine of transmigration. The aim 
of this religion is the true knowledge which will bring about 
the release of the spirit from the cycle of births and deaths. 
The Vedic religion had its set ideas about cosmology, theosophy, 
Origin of man and gods. The Vedic gods were not only the 


14 A. A, Macdonell, “ Vedic Religion" in Ensyclopaedia of Religion and 
Ethics, Vol. XII, pp. 601-618. a 
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powers of nature but the ancient heroes like Atharvan and 
others, the animals like Tárksya, Paidva and others, inanimate 
objects like mountains, plants, implements of sacrifice etc. were 
deified. The Vedic demons too, have their share in the Vedic 


mythology. The cult of the Vedic Aryans consisted of win- 
ning the favour of gods who are benevolent by nature ; warding 
off the hostility of demons who are malevolent by nature and 
the worship of the ancestors. The worship of the gods was 
either by word or act. Vedic prayer is entirely of the ritual type. 
It is intended to accompany some ceremony. These hymns aim 
at securing the goodwill of the gods. This goodwill, when 
secured, was expected to bring to the worshipper worldly 
blessings and promise of happiness in the other world. Vedic 
sacrifice is essentially supplicatory and expiatory. Generally, 
the Vedic sacrifice was based on the use of sacrificial fire. The 
sacrificial fires were three and the sacrificial activity involved 
the presence of many priests. The Vedic cult consisted: of 
regularly recurrent or of occasional sacrifices. The Soma 
sacrifice was the most prominent. The family rites consisted 
of Samskaras like Upanayana, Vivaha etc. The rites relating 
to the public life were the consecration of a king, the 
Rájasüya, Vajapeya, A$vamedha etc. The Vedic customs of 
the disposal of the dead and the primitive ideas about heaven 
and earth are also recorded in the Veda. 15 


15 The references pertaining to the private life of the ‘Aryans and found in 


the three Vedas are mentioned in the margin ot n the llow ing 
l 
E al notes i t fo 


CHAPTER I 


* THE ATHARVA VEDA OF THE SAUNAKÍYAS » 

4 ‘ ` 
( Names, Schools of the AV., theory of hieratic and 
popular hymns, redactions, relation with other Saihhitás, 
external and internal arrangements, metres and prose, con- 
tents — Bhaisajjyani,. Abhicharikani, Strikarmáni, Samma- 
nasyáni, Rajakarmani, Paustikani, PrayascchittAni; impieca- 
tions in the interest of Brahmans, cosmogonic and theosophie 
hymns, ritualistic hymns, individual themes, Kuntipa’ 


hymns, Book XX ) 


Names :—All the Mss. of the AVS’ mention Athar- 
vingirasah as the name of this Veda and it is mèn- 
tioned in the text also ( X. 7.20). 


(1) Bau.Dh.IIL59.14. This name is seen to. be in. vogue 


"Manu. XI.33; Yaji,1.312; . O 19 S 
Mahå TUE in all the varieties of the ancient 


VIII.40.33. literature such as the Sütras, Smrtis, 
the Epics etc" The members of the 

compound  Atharvángirasah are frequently separated : but: 
they are always in more or less close vicinity. This 
35 shows that the Atharvan part was 
(2) GB. 1.2.21, 15.10, distinguished? from the Angirasa part 
i E 2 which formed together the Atharva 
TOM ROTEN Veda Sunhità. The Atharvan part of 
Dé M ee the AV. is Santa, Paustika and Bhesaja 
(4) data, Bem. xur, ( XL6.14) while the Angirasa part is 
433; A. Sr X15;  Yátu,?  Abbichára and Ghora. This 
De d internal division of the Veda is recogni- 
E xvll010, zed by the non-Atbarvanie texts: also. 
The Atharva Parisistas too (46.9 and 10) 

aefer to these two component parts of the AV. i dive 


B 
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The name Bhrgvangirasah appears in the Atharvanic 
texts and it seems to be quite a favourite with them. Most 
probably, it is to magnify the importance of the sage Dhrgu 
( GB. 1.3.3; 1.2.22 ). 

The name Brahma Veda also belongs to the 
Atharvanic ritual texts. It is mainly to be found in: 

the GB., Vai. Sit, and the Atharva. 

(1) GB. 1.2.22, 1L26, aristas But the Atharvanic Upa- 

गा.16.9, ए1519; er e" £ AE i 

Vai. Süt. L1. nisads are silent about it. The name 

Brahma Veda seems to be a late 

one as it does not mean “the Veda of the Charms: 

and Incantations” but rather “the Veda of the 
Brahma ". 

Ksatra is also, perhaps, ‘the name of the AV. This 
and the other names of the AV as Bhesaja, Yatu etc. 

are simply partial descriptions of the 


Ce pede up, Veda. Atharváügirasah was the most 
wie original title of this Veda, with every 


probability, for it, not only, includes the 
names of the two ancient mythical sages but also represents 
their very characteristic representations and contributions.” 
In a later period the name Bhrgu replaced the name Atharvan 


1. It has been assumed that the association ( of Atharvan and: 
Angirasa ) is merely secondary, due to a natural desire to adore: 
these otherwise almost nameless compositions with an antiquity: 
and dignity which do not belong to them. ( Weber, 18. I. 295 = 
Whitney, Oriental and Linguistic Studies I. 18). But the names- 
Atharvan and Angirasa are well ingrained in the poems themselves 
in a sense very much the same as that of the oldest title of the AV 
( Atharvangirasah ). Hence it may be well to remember that the 
Atharvavedic rites as well as the Hindu‘ceremonies connected with: 
the home-life (Grhya) centre about the fire in distinction from the: 
great Vedic ceremonies (Srauta) which are in the main concerned: 
with the oblations of $oma. It is, therefore, possible to believe that: 

( Continued on Page 3) 
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and the AV came to be known as Bhrgvatigirasah. Finally 
the title Atharváügirasa was shortened into the convenient. 
and handy title “ Atharva Veda ” which is now in vogue, 


Schools :—In accordance with the ancient Indian tradi- 
tion the AV has nine schools--Sákhás, Charanas, Bhedas. 
These differences in the S’akhas may be due to the genuine 
differences in the extent and arrangement of the hymn- 
collections or to the differences in the ritualistic employment 
or to some other reason. We know of the Atharvan S'Akhás. 
from four sources: (a) the Charanavytihas ( 5th Parisista. 
ofthe Vaj. SarhhitÀ and the 49th Parisista of the AV), 
(b ) references in Panini, Mabábhásya and other grammatical 
works, ( c ) reports of the Puránas and (त) the reference from. 
the Atharvan literature and the Introduction by Sáyana. 


The nine schools of the AV are the Paippaláda, Tauda, 
Mauda, S/aunaka, Jajala, Jalada, Brahmavada, Devadarsin, 
and Charanavaidya. (1) The. Paippalada school is not so- 
favourite with the Atharvan literature such as the Kau. Sát., 
Vai. Süt., GB., and the Parisistas. There appears a group of 
the Paippalada mantras in the form of an appendix at the 
end of the Naksatra Kalpa.? The Atharva Parigista 8 
SS ee 


( Continued from Page 2) 
the Vedic Hindus when they said of these charms that they were 
Atharvanah and Angirasah meant fire-charms i.e. charms pro- 
nounced ‘when oblation, not Soma, was poured——into the fire. 


2. 1. B. ३ यद्राजानं शकधूम॑ नक्षत्राण्यकु्वेत | भद्राहमस्मेप्रायच्छत्‌ ततो राष्ट्रमजायत ॥ 
भद्राहमस्तु नः सायं भद्राहं प्रातरस्तु नः । भद्राहमस्मभ्यं त्वं PESE सदा कुरु॥ 
यो नो भद्राहमकरः सायं प्रातरथो दिवा । तस्मै ते नक्षत्रराज ARYA सदा नमः Ub 
यदाहुः शकधूम ( म्‌ ) महानक्षत्राणां प्रथमजं sare । 
aa: सतीं अभिक्ृणोतु रयिं च नः सवेवीरं नियच्छात्‌ ॥ 
योऽस्मिन्यक्ष्मः qui प्रविष्ट इषितं देव्य सहः। a 
अझ्षिष्टं घतबोधनोपस्कन्द नो विदूरमस्मत्सऽन्येन संक्त 

ee: तस्म प्रसुवामसि ६ 


^ 


» 
( Continued on Page 4) 


E. M Atharva Veda mh. EI [ ca: 
(Ghrtfiveksanam) at the end designates AV XIX. 56-58 क 
Paippaládà mantrüh. The Parisista 34-20 (Bouloms Kalpah) 
begins with the Pratika “ S'am no Devi’. p Caland 
having reconstructed a considerable part of the apoa 
S/raddha Kalpa with the: Parisistas 2-3,6 ; 28:10; 2434; 
4l surmised that the Paippalada school is older than the 
Saunakiya. The Prasna and the Garbha Upanisads are assigned 
to this school. (2) The Tauda or Taudáyana 1s a called 
as Stauda or Stsudáyana (Pari. 93:3). (3) The Mauda 
or Mauddyana is mentioned in Pari. 2-4; 98.3 ; 24-10. 
(4) S'aunaka was'one of the great teachers ( Mun. 1.1.8 ; 
Brahma 1). From him comes the. school pde or 
S'aunalya (Kau, Stt. 85:8 ; Vai. Sit. 49-25 ). The Kau. 
Sai. the Vai. Stit., and the Chaturddhydyika belong to this 
school. (5) The Jajala is mentioned in Pari. 93-2; 
Siyana Intro. p. 25; Mababhasya XII. 433. (6) Jalada 
( Pari. 2-4 ) is also called Jaladayana (Pari. 23:2) (7) The 
Brahmavada is mentioned in the Charanav yüha (Pari. 49 ) 
(8) The Devadaría or Devadaréin is mentioned in Kau. 
Sat, 85.7 ; Pari, 23-2. (9) The Cháranavaidya is mentioned 
by Keśava at Kau, 6-37 and the Pari. 23-2.° 


This list of the S'âkhâs of the AV. can not give us a 
clear idea of their importance. None of these except the 
S/aunakiya and the Paippalàda Sarhhitas are available to us. 
Bloomfield infers that “this S’akha list is a medley of 
things of very different importance. The tradition that the 
Kau. Sit. is the Samhita Vidhi—the Book of Rites of four 


g (Continued from Page 3) 
यस्त्वामातुरुत वा पितुः परिजायमानं आभेसंवभूव । 
न त्वं अधिनासयाम सोऽन्यस्मे स यातैः प्रविष्टः ॥ 
MSHA गृध्राः कङ्काः TIM: श्वापदाः पतत्त्रिणो वयांसि । 
राकुनयोऽमुष्याऽमुष्यायणस्याऽसुष्याः पुत्रस्यादहने चरन्तु ॥ 

h छत्तिकारोहिणामध्ये पेप्पलादा मन्त्राः |” 


3, But “ अथर्वणस्य शाखा; स्युः प्नाषद्वेदतो हरे Muktikopanisad 13. 
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of these Sikhds * indicates very clearly that these school 
differences did not extend in every case to the Samhitas 
themselves nor even to the different Sütras of the same 
Samhita. ” i Vei Sie ae 
Bloomfield’s theory of hieratic and popular hymns 5; 
Inasmuch as the hymns of the three Vedas ‘are of 
paramount importance in the great Vedic ritual with three 
fires and many priests, as laid down in the Brühmanas and 
the S'rauta Sütras, they are conveniently designated as 


ritualistic or hieratic hymns. On the other hand those parts 


of the RV. which fall within the scope of the Atharvan and 
the house priests and their hymns, are designated as popular or 
Atharvanic hymns. Linguistically and stylistically the popular 
hymns are considered later. But from the point of view of 
comparative grammar and etymology almost all the linguistic 
forms that are looked upon as indications of a late date are 
in reality as old or older than the entire range of Aryan 
languages in India. There existed side by side two dialects 
-hieratic and popular, in India. In the hieratic were written 
hymns which have for their theme the adoration of a given 
deity. In the popular were written charms directed to the 
attainment of a specific object. According to this theory 
purely linguistic data is not sufficient to fix the chronology of 
Vedic hymns; and the hymns of the AY., not merely in 
their substance but also in their form, are considered as 
ancient as those of the RV. Bloomfield takes pains to support 


4, Viz. Saunakiya, Jajala, Jalada and Brahmavada — Sayana 
Intro. p 25. and also Keéava and the Atharvapaddhati. 

5. In the“ Atharva Veda” ( Grundriss Series) pp. 46-47 and 
_ JAOS XXI ( Second Half) pp. 42-49. : 

6. The signs provided to hold this view are—dual in ‘au’; 

. instrumental in 'aih ? ( plural); forms, stems and.roots as 
‘hvayami’, Karomi, Pantham, etc: t ^ 
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this theory by tracing the superior tradition (of mantra- 
pátba )7 in the AV. or by tackling the questions of word- 
forms, diction, metre,’ lexicon etc. and concludes that though 
the mantra material of the AV. is very ancient yet its redac- 
tion is of later date. 


Again it is a fact beyond doubt that there could never 
have been a period in the history of Vedic literature when 
the Vedic society could have silently carried out their 
endless medical practices or the practices for long life or 
those connected with kings, priests, women, village commu- 
mity, marriage, birth, pupilhood, householdership, death, 
funeral and :worship of the manes without charms or 
prayers. Such charms and prayers were a popular need 
and equally strong was the need of the people for the 
elaborate means of their satisfaction. Can it be reasonable 
to assume that there was no need for them in more primitive 
Vedic times? It has been said that the barbarious aborigines 
of India contributed much in this respect when the Aryans 
mixed with them. That may be partially true but it can 
mot account for a literature ‘of such extent and character 
Jike the Atharva Veda. The influence of the aborigines 
may be limited only to uncanny make up of a part of the 
AV., but the whole of the Atharvan can not be thought of 
as borrowed from the outside sources. The genuine “Aryan 
‘spirit 18 pervaded in the more natural manner in the AY. 


7. AY. VI.2= RV. VII. 32:6, 8. AV. V. I = RV. X. 5:6. 
» 111, 3:3 = RV. VI. 11-4 = MS. IV. 14:15 etc. 


8. The Atharvan Anustubh differs from that of the RV on the one 
hand and from the Epic Sloka on the other. 


P AV.1.1; 1. 2; 7; 8; 19; XI. 4. The Rigvedic Wedding 
ymn (X. 85) B in popular Anustubh, 
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(11.12-30; IV.8; VIL.36 ; 57 et). Thus all the 
differences in the AV. and the RV. can be justified by the 
assumption of two classes of literature--the popular and the 
priestly’. 


The Atharvan Redactions :-— The present collection of 
the Atharvan hymns is the final product of redactical activity 
much later than the RV. Many hymns and prose passages 
in the AV. date back from very ancient times to the very 
late -period of the Vedic productivity. The Atharvan 
material and rites are presented in a thoroughly revised 
form, ;completely Brahmanized and rishified. Everything 
in the AV. is made part and parcel of the Vedic religion. 
The whole of the Vedic pantheon-the Vedic gods like 
Indra, Agni etc. appear here battling with ghosts and 
goblins, though in the RV. they represent the forces of nature 
and the slayers of great demons. The demands of Brahmins 
are presented in the style:.of the Bráhmana texts. The 

contact between the mantra and Dharma 
(1) cf. Tai. 980, IL. 3-6. is seen fully established; geographical 

data, class and caste systems, the cata- 
logue of the S/rauta sacrifices, the rise of Prajapati, advance in 
literary activity etc. are found mentioned in the text proper. 
All these facts can be useful to fix the relative chronology 
of the Atharvan redactions. But it is very difficult to fix 
such a chronology of individual hymns and redactions of the 
Atharvan and “it seems even more pernicious error than 
the bundling together of the facts of the so-called "Rigvedic 
period ° separate from all the rest of early Brahmanic acti- 
vity, in the face of everchanging critical position. of „al 
antiquarian and institutional themes of the Vedic period.” 


9. For the Popular and Hieratic Religion, see Keith, “Religion and 
Philosophy of Veda ” HOS. Vol. XXXI. pp. 55-57. 
10. Bloomfield, “ The Atharva Veda ” ( Grundriss )p. 4. 
+. 


a 


S ११७७७३७ ‘Atharva Veda [ cH. 


' Relation with other Samhitas!:-—The relation of the AVS” 


with. the other hymn-collections of the Vedas is both. 
intimate and intricate. The Atharvan is very reminiscent : 


in unexpected places, often in the hymns that are very: 
original in the AV., a shorter or a longer passage, frequently 
only a single pada, appears that is borrowed from some 
other connection. Quite a number of stanzas of the SV 

which are not derived from the RV. occur also in the AV 

The correspondences between the AVS’ and the Grhya 
stanzas are very extensive and often disguised by corrup- 


tions and secondary’ manipulations of the original texts... 


There is & marked relationship between the Taittiriya 
Brihmana and the AVS. It seems to reach decidedly 
beyond that general connection which may be expected in 
all mantra-collections. So much intimacy exists between 
the AVS’ and the corresponding texts attaching themselves 
to the Vij. Samhità viz. the S/atapatha Briahmaga and the 
Káthaka Samhita 


With RV. the AVS’ shares about one seventh of its: 
material apart from the book XX which is directly borrowed 
from the RV. More than one half of the Revedic stanzas: 
which correspond ‘with those of the AVS‘ belong to the 
book X. (RV). Also a part of the material from the book 
VII and other books of the RV. appear here. Excepting the 


Wedding hymns (AVS. XIV) and the funeral stanzas“ 


( AVS XVIII) the material common to the two Sarhitás 
is Atharvanic in character. It consists of charms friendly 
and hostile. General prayers in adoration of a given deity 
are rarely shared by the two collections : 


The materials common to the AV. and the YV. appear 
in the main in the better and original form and application. 
2 SHS eS SD EE 


11. Bloomfield—“ Vedic Concordance 


Aufrecht's list in the Introduction to “Die Hymnen'der Rigveda.’ 
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in, the Yajus texts than in the AV" Those hymns or 
formulas of the YV. which happened to fall in the scope of 
the AV. directly or indirectly have been handled by the 
AV. quite secondarily. Both the Yajus formulas and 
stanzas are frequently used as themes to which new miterial 
| is added in the AV. to suit Atharvan devices. But the 
tradition of AV. is less pure than that of the Yajus,5 


External and internal arrangement :— The | S/aunakiya: 
recension of the AV, known as the vulgate consists of nearly 
730 hymns or 6000 stanzas in Twenty Books. One. sixth. 
of the whole is in prose including the two entire books. 


In accordance with tradition, the AVS’ is of XX books. 


The GB. speaks of twenty mythical sages ( I. 1.5.8) 
and Pataiijali also speaks of “विंशिनोऽङ्गिरसः”, But the original 
collection of the AVS’ might have consisted of lesser number 

of books. The book XX is compiled 

| (1)Mahábhásya on for.the most part with the material 
t NLD OS from the RV. The concluding part of 
the book XIX shows that the Sambité is- 

atanend. Even the book XIX seems to be a late addition, 
because it does not harmonize with the plan of arrangement. 
of the hymns given in the first 18 books. The Kau. Süt.. 
quotes only few mantras from the book XIX and wherever: 


12. Cf MS. I. 5. 2; Ap. Sr. VI. 21. 1;:and AV. II. 19. 
13. Thus the Mrgara Süktàni - AVS. IV. 23-29 and the Yàjjyà — 
| «; sPuronuvàkyà of the Yajus Samhita-Tai. Sam. IVS. 7. 15;. 
MS. III. 16. 5; KS. XXII. 15; The AV. IV. 28 exhibits peculiar- 
Atharvanic words — Krtyakrd, Mülakrd, Kimidin etc. 
| 14. AV.X.5 = VS, XXXVII. 6: TS. IV 
| AV. V. 24=TS. 111.4, 5; MS. 11.6.6; TB. III 11.45 
| FSS IV. 10. 1-3 
AV.II.17.1 = VS. XXIX. 9; TB. II. 6.1. 5. etc 
15. Bloomfield, “ The Atharva Veda (Gtyndriss) pp. 53-59. ` 
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they are quoted they are in the Sakalapátha with a few ex- 
-ceptions which are given by their Pratikas. The Prátisákhya 
and the Pafichapataliké do not recognize this book. The 
Naksatra Kalpa quotes XIX. 7 and 8 in full while other 
mantras are quoted in it by their Pratikas. XIX. 20 and 
23 are the tables of contents of the Samhità and are of the 
nature of Parisistas. They cannot be said to form an inte- 
‘gral part of the Samhita. The Atharva Parisista 46. 4-6 
( Uttamapatala ) holds that the AVS’ ended with the 
-book XVI. 


The AVS’ is internally divided into three ways: (a) 
‘Kanda-Anuvika-Siikta, (b) Kánda-Prapáthaka-Sükta and 
4c) Kánda-Arthasükta-Pary&ya-Sükta. The second kind of 
-division is met with in Roth and Whitney’s edition of the 
AVS. InS. P. Pandit's edition with the commentary of 
Sayana, the shorter hymns are combined with the longer in 
accordance with the traditional recitation. The Kau. Sát. is 
acquainted with the Adhyaya (Kanda), Anuváka, Sükta 
.and Paryáya system. 


The arrangement of the book XX is liturgical like the 
Strauta collection of the Yajus texts. That of the XIX 
is haphazard. The first 7 books consist respectively 35, 36, 
-31, 40, 142 ond 118 hymns of not many stanzas. The 
minimum is of 18 stanzas in V.17. The norm of the 
number of stanzas is regulated in each of these books. The 
first five books have in each book respectively the ascending 
number of stanzas 4, 5,6, 7, 8. The ascending scale is 
-resorted to inside the book V. After the book V there is a 
‘break in the arrangement. The number of the hymns 
varies but the scale of the stanzas descends. The book VI 
consists of 142 hymns each of least 3 stanzas; book VII 
"consists of 118 hymns of least 1 stanza ; books VIII-X VIII 
avith the exception of XV and XVI, consist of onger hymns, 
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the shorter in the beginning and the longest at the end. Books 
VIII to XI consist of 10 hymns each. After that the number 
‘descends, There are five hymns in XII, four in XIII, two 
in XIV and one in XVII. The books VIII to XVII are 
arranged according to the number of Anuvákas, in a 
descending scale. The books VIII to XII have five Anuvákas 
each. The book XIII has 4, books XIV-XVI have 2 each, 
the book XVII has one Anuváka only and the book XVIII 
‘has four (cf. AV. XIX. 28. 23-28) 


Within a given book the hymns are not, generally, 
arranged. They seem to follow one upon the other with 
little regard to their subject-matter, or any other discernible 
criterion. The numerical scheme of each book prevents the 
grouping of all related hymns. Yet a considerable amount 
-of the material is obviously arranged according to the subject 
matter. Thus 12 práyascchitta hymns are grouped together 
(AV-VTI-110-121), 7 Mrgára Süktas (IV. 28-29), 6 impreca- 
tions against enemies (II. 18-28), 5 royal practices (III. 1-5) 
witchcraft (IV. 16-20 ), women’s charm (VII. 35-38 ), etc.. 


There are some sixty or more pairs of hymns more or 
less allied in subject-matter, such as Vena and Gandharva 
| (IL 1.2), Brahma and Ka (IV. 1.2), Manas and Vâk 
| (VII 1.2), journey and road ( VI. 8.9), etc. There is 

some prehistoric and organic connection in the grouping of 
| such hymns as the Mroára Süktas or the hymns VII. 46-49 
-or I. 4-6 or VI. 27-29 or VII. 39-41 or VII. 79-81. The 
| interior five stanzas of the Mrgâra Süktas are original 
Atharvan production though the rest of the Mrgira 
Süktas are built on the Yajus materials, Similarly I. 1 
‘and XIX. 72 are significant on account of their subject- 
| matter for the introduction and closing of the Sambità. In 
| the same way the introductory hymns of books I, IV, V.. 


^ 
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and VII are all theosophic hymns not without some 
significance 


The Metres and Prose :—-The metres of the original part 
of the AV. are inthe main Vedic metres-Gayatri, Anustubh 
Parikti" (short metres), Tristubh, Jagati, (long metres ) 
The bóok XV and a considerable part of the book XVI are 
in prose, Metrical and prose matter are a good deal mixed 
up so that it is frequently difficult to determine whether a 
passage is merely condensed prose or a doggerel metre or 
originally good metre spoiled by interpolations and 
additions, The Brhatsarvànukramani in course of the 
difficult discussions of the defective metres, has added a 
large variety of metrical terminology such as Nichrt, Bhürig- 
garbha, Arsi, etc. Here the metres vary in the same hymn 
than is customary in the RV. The variation of metre is 
treated as a literary device. Many hymns open with 
Anustubh and continue with long Tristubh (1.13; 18; 
TI. 29;1V. 16; VI. 3; VII. 68 ; etc.); or continue with 
Gayatri (II. 32; IV. 12). -It is perhaps no accident that 
the Vedic wedding hymns are prevailingly in Anstubh and 
funeral hymns in Tristubh, The Atharvavedic Anustubh 
differs from the Revedic on the one hand and from the 
Epic Sloka on the other. The metres of the AV. are ona 
level with those of the Grhya Sütras. The prose of the AV. 
resembles that of the Brahmanas both in style and language. 


Contents of the AVS :— The hymns of the AVS’ can be 
classified in the following way in accordance with the 
ritualistic application given by the Kau, Sit. 

K 1) .Bhaisajjyüni-charms to cure diseases; (2) Abhi- 
chârikâni and Krtyápratiharanáni—the imprecations against. 


16. Bloomfield has taken pains to show -suitable links betweem 
all these groups of hymns 


* 17. Bloomfield, JAOS XVII. 176. note. 
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‘demons, sorcerers and enemies. ( 3) Strikarmani-charms 
pertaining to women, (4) Sámmanasyáni-charms to 
secure harmony, (3) Rdjakarméni-charms pertaining to 
royalty, (6) Paustikáni-charms of prosperity, (7) .Práyas- 
chtàni-charms in expiation of sin and defilement, 
( 8) Imprecations in the interest of Brahmins, (9) Cosmo- 
gonic: and theosophic hymns, ( 10) Ritualistic hymns, 
(11) Hymns dealing with individual themes, (12) Kuntápa 
Sdktani, (18) Book XX. 


The Bhaisajjyáni:--This term does not occur in the AV. 
itself. But it appears in the Kau.: Süt. which deals with 
the medical hymns of the AV. in great detail ( Kau. 22-25). 
The AV. takes a very broad view in its medical hymns and 
includes exorcism of demons which are supposed to cause 
diseases, The practices mentioned in the Kau. Süt. include 
‘an extensive materia medica and elaborate therapeutics and 
much of it is presupposed in the hymns themselves. At. 
many a point the practices of the Sûtra throw intelligent 
light on the hymns. Thus the charms of the AV. together 
with the practices furnished by the Kau. 918. represent a 
most complete account of ancient Indian medicine. The 
Atharvanic medical charms have very well impressed the 
later Hindu medicine to such an extent that the Ayurveda is 
regarded as the Upaveda of the AV. It isa peculiarity of 
these charms of the AV. that they have grouped together a 
variety of unrelated diseases, have not drawn a line 
of demarcation between the causes of diseases and the pos- 
session by demons, have used symbolism to play an impor- 
tant part in the cure of a disease and the medicine recom- 
mended is mostly in the form of amulets derived from the 
vegetable kingdom. Many names of the diseases as well as 
of plants are in general quite obscure. The chief diseases 
treated ave:— Jaundice (1.22). ? Takman-fever (I. 25; 
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७. 4; VI. 20; VII. 116; XIX. 89), dropsy (1.10; ४1.83: 
VI24), diarrhoea (1.2; 11.3; ४1.44 ), consumption ( 1L.33;. 
IILI1; IX.8; XIX.36; 44), leprosy (1.28; 24 ), abcesses 
(VI. 127; IX.8); scrofulous swellings (V1.25;57; VIL74;76), 
wounds and fractures (IV.12; V.5), inherited disease (11.8: 
10; IIL.7 ), paralysis (VL8), flow of blood:( 1.17 ), poison of 
all kinds ( V. 13; 16; VI12; VII.56; 88; IV.7; VI. 100), 
worms (11.31; 32; V.33 ). Again there are charms for the 
luxuriant growth of hair ( VI. 21; 136; 187 ), to promote 
virility (IV.4; VL62; 101), against insanity ( VI.111) etc. 
Then there are plants and amulets praised in various charms, 
e, g. Kustha and Jangida against fever (VII.116.2 ), 
Visinaka against diarrhoea ( VL44), Rajani and S’yama 
against leprosy (1.23; 24), Arundhati, Láksà or Silàchi 
against fractures and wounds (10.12; ४.5 ), Abayu against 
diseases of eye (1X.8.20), Nitatni for the growth of hair 
(VI.136), Ajasrngi against lunacy (1V.37), Prsniparni 
against miscarriage (11.25) etc. etc. Again, there are charms: 
called “Sarvarogabhaisajjyam” which are a sort of panaceas: 
which promise complete exemption from every sickness. 
In these figure Varana tree ( VI. 85), Kustha ( VI. 95), 
Chipudru ( VI. 127 ), Anjana ( XIX. 44 ). The substances: 
specially relied upon in such hymns are water and plants.. 
The hymns and stanzas addressed to waters, though not 
originally of the AY. are used as Sarvarogabhaisajjarn: 


(1. 4-6 )./ 


The Abhichárikáni and Krtyápratiharanáni-— The Atharvan: 
imprecations are alike against demons and human sorcerers 
( Pisüchas, Sadánvà, Asuras, Aráya, Sapatna etc). This class 
of hymns includes Abhichára-witchcraft and Yátu-sorcery. 
The latter is called as Raksovidy& and represents the terrible 
side of the AV. From the Vedic times this part of the AV. ia 


F Bueno का Te oe 
18. For a complete treatment see Chapters III and IV. ^ 
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connected with the sage Aügiras. The sorcery practices have- 
also branches such as Krtya, Valaga, Mülakarma etc.— the- 
practices which were more terrible as they were performed. 
at secret places and with the help of roots. The AV.-XI. 1. 
represents Krty& as a monstrous bogey. The Abhichára. 
could be ‘retaliated by  Pratyabhichára (cf. Pratisara or 
Prativarta). The Abhichára hymns against Yátudháünas, 
Kimidins, Atrins, Piichas etc. ( V. 7; 8; 28 etc ); against. 
Viskandha and Kábava ( III. 9 ); against Sadanva (II. 14 ) ;: 
against Raksas ( VI. 2; 34; 52) are all with offerings. The: 
Abhichára hymns against human enemies are often addressed! 
to deities like Agni ( V. 29; VII. 34; VIII. 3; XIX. 65; 66 ),. 
to Indra and Agni ( VIL 110), to Indra ( VII. 31 ) to Indra. 
Sutraman ( VII. 91; 92), to Indra and Brbaspati ( VII. 51 ),. 
to Indra and Soma (VIII. 4), to Brhaspati and Soma. 
( VI. 6), to Marut Santápana ( VII. 57 ) etc. 


In the case of Abhichara hymns also plants and amulets: 
are recommended to exercise demons; Aralu amulet with 
red-brown thread (II[. 9), amulet from Sadarapuspa. 
(IV. 20), Ap&márga (IV. 17-19; VII. 65), Abhivarta. 
mani ( I. 29), Nairbadhya Havis with VI. 75; Asvattha. 
amulet ( IIT. 6); Talásá tree ( VI. 15), Varana tree ( X. 3 )5. 
Khadira ( X. 6), Darbha ( XIX, 28; 29; 30; 32; 35 ),. 
Vajra ( VI. 184); the Bháradvája Pravraska is used against. 
an enemy who thwarts holy work. ( II. 12) 

The famous prayer to Varuna (IV.16) and the- 
original theosophic conceptions in the hymn to Kama. 
(IX. 2) are characteristically blended with witchcraft. 


The counter—witchcraft charms are designated as 
Krtyápratiharanáni and are mentioned in the text as Pratya- : 
bhicharana (II. 11.2), Pratisara ( VIII. 5.1, 4 ) and also- 
Prativarta, Pratyaficha and Pratichina (X. 1.6). Such: 
charms are directed against Krtyikrd ( "V. 31; 32), Valagin,.. 
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“Malin, S'apatheyya (IV. 5.9). . These are mostly defensive 
(X. 1.6; II. 11; VIII. 5 ). -The amulet of Sraktya is. very 
efficacious in this connection. | m" 

> Ayusyani :— The hymns of the AV. included in this. 


group are not strictly separated from the medical charms:. 


(e. g. XIX.44 is an Ayusya hymn but mentions a number, 


of diseases). Such hymns are not prayers for ‘the cure of 
-a, disease but are an eager endeavour to secure long life into, 
an ideal old age of a hundred years. The Kau. Sût. employs 
them in various ceremonials such as Chüdákarma, Godáua, 
Upanayana etc, attendant upon the development of a young 
Arya from the birth to initiation. ( Kau. 52.18 and on- 
wards). Such hymns ask for long life which shall not only 
“Jast for hundred years but also for protection against deaths 
which are a hundred and more. (1.28.1; I1T.11.7; VIII-2.27). 
For this purpose Yama, Antaka :or Mrtyu or Nirrti are 
-flattered. The Ayusya hymns place the longevity of life as 
‘the special charge of Agni? ( VIIL34.6; II. 13, 28, 29; 
VIL3.97 ). Here again amulets, the true Atharvanic feature 


-appears to impart longevity of life on the Aryans. The 


amulet of gold (1.35; XIX. 26), pearl ( IV.10), of Putudra 
tree (VIIL2), Anjana (IV.9; XIX.44), girdle ( VI.133) 


-etc. are efficacious in this respect. 


Strikarmani :—This section of the AV. includes a con- 


-siderable number of hymns which are treated by the Kau. 
'Süt. in its 4th book. . They represent the eventful life of a 


woman before, during and after marriage. The most 


-common among these are love-charms ( 1.34; 11.80; TIT.25; 


VI.S; 9; 102; 129; 130-132, 139; VII. 38 ). The main aim 
of these charms is to secure the love of a man or woman 


"and for this purpose different plants and substances are used. 
"The arrow of the God of Love is also mentioned ( IIL.25.2). 


.19. Cf. Ayu is the son of Purüravas and Urvasi. Áyu is the 
name of Agni, o abo are 
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The second group of such charms aims at the destruc- 
tion of a rival in love (II. 14; III. 18 ; श्या. 35 ; 118 ; 114). 
Such Sapatnabadhana hymns are accompanied by fierce 
and uncanny practices. There are also more drastic charms 
to deprive men of their virility (VI. 138; VII. 90).and 
even such useful charms to cause the return of a truant 
woman, or to cause sleep (IV. 5). Many of such charms 
are meant to appease jealousy and aim at quenching the 
burning love-fire of heart ( VI. 18; VII. 95; 94 ) 


The remaining hymns belong to the calm sphere of 
conjugal life : to drive out Atrin from a woman (I. 18 ), the 
Pativedanáni (II. 86; VI. 60; 82), to secure conception 
with Parihasta, a bracelet ( VI. 81), to protect embryo 
(VL 17 with V. 1.1), Simantakarma ( VIII. 6 ), Purhsavana 
(II. 23 ; VI. 11; VII. 17 ; 19) ; Sosyantikarma (1. 11 ) 
Connected with these are the expiatory charms for a child 
born under the unlucky star ( VI 110) and also for the 
irregular appearance of its first pair of teeth ( VI. 140 ) 
The Wedding Hymn appears independently ( Book XIV ) 
which is treated separately by the -Kau. Süt. ( Book IX ) 


Sathmanasyani :—The key-note of the present class of 
hymns is harmony. The family was supposed to be 
attacked by Nirrti and in that case elaborate expiations 
were necessary. A section of these hymns deals with 
stilling of wrath and discord. The others aim at success 
and prosperity in social and political life, influence in 
assembly, success in debate. Thus VI. 42; 43 are meant to 
appease anger with the help of Darbha grass. VI. 64; 73 ; 
74; VII. 52 allay discord, strife and bloodshed. III. 30 is 


an appeal for harmony in family. III. 8 establishes harmony 


between teacher and pupil. VII. 44 brings back peace between 
two enemies. I. 27 ( with Pata plant) and VIL 12 promise 
influence in assembly. ५ 

Aci 
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Rajakarmani:—In . all the hymns pertaining to royalty 


Indra is the heavenly prototype of the earthly king 


(III. 3.2 ; IV. 6 ) and similarly Varuna ( IIT. 4; 5; 6) and 
Brhaspati or Brahmanaspati represents Purohita. The 
following royal practices are dealt with in the Atharvan: 
Consecration of a king (10. 8 ), election of a king ( IIT. 4), 
restoration of an exiled king ( III. 3 ), superiority over other 


kings (IV. 22; VI. 54 ; 86-88 ; VII. 84 ), specific qualities 


of a monarch ( VI. 38; XIX. 37), self-glorification of a 
king (VI. 61). The hymns to Rokita and Rohini ( XIII ) 
are related to this class of hymns as they stand in the 
relation of a pair of divinities represented allegorically as 
king and queer. 


Another class of these hymns constitutes battle-charms 


or Sángrámiküni ( Kau. 14.7 ) with its varieties as Apano- 
danáni ( Kav, 14.14) and Mohanáni ( Kau. 14.7). AY. I. 


20; 21 are general battle-charms; VI. 103; 104 are meant to: 


paralyse the enemy; II. 1; 2 are addressed to Agni to con- 
fuse the enemy; VJ. 97-99 are prayers to Agni on the eve 
of the battle; XT. 8 and 10 are addressed to battle-demons 
Arbudi, Nyarbudi and Trisandhi to attack fiercely the foe; 


V, 20; 21 and VT. 126 are characteristically addressed to the- 
battle-drum to infuse terror in the enemy; XIX. 20 is a. 


prayer of a king while he puts on his 


(1) RV. X. 103. armour and VI. 125 and VII. 3 are. 


prayers of a king as he mounts his war- 


chariot. The famous Apratiratha Sfikta appears in the. 


AV. also ( XIX, 13 ) 


Paustikani:—This class of hymns forms one fifth of the 
Atharvan Sarhità. In it are included prayers and rites. 
about house, field, river, rain, grain, cattle, trade, gambling, 
journey, vermins ete. Still more persistent is the ery for 
wealth and heroic sons. There are also charms for exemp- 
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tion from danger and calamity. AV. III. 19 with VII. 41 is 
accompanied by Syenayaga which is to be performed on 
the ground where a new house is to be built ( Kau. 43. 3) 
1.13 and VIL 11 are addressed to the goddess of 
lightning to spare the ‘stores of grain. VI. 10G is a 
prayer for protection from conflagration. II. 14 is a 
charm for conducting a river into a new channel. III. 17 
and VI, 33 arerecited when a field is ploughed. VI. 142 
is a blessing over seed. III. 24 and VI. 79 procure abundant 
grain. VI. 50 exorcise the vermin which infest the feld. 
IV. 15 ; VI. 22; VII. 18 arecharms to procure rain ; II. 26 ; 
III. 14; IV. 21 ; VIL 75 are in connection with cattle, 
VI. 89 is for the prosperity of cattle and for the protection 
of cattle and is addressed to the plant Arundhati. VI. 70 
brings about attachment between a cow and her calf. IV. 3 
is a shepherd’s charm against wild beasts and robbers. VI. 92 
and XIX. 25 give speed to horses II. 15 is a 
merchant's prayer to Indra fora safe journey and so are 
VI. 55; VII. 8 and VII. 55. The hymn V. 5 is an oracle to 
find whether the journey will be safe or not. VII. 60 isa 
prayer on the return from a journey to the house to remove 
from it fear to the owner and to make him prosperous. VI. 128 
is a propitiation of the weather-prophet ( S'akadhüma ) who 
predicts the weather for a person about to start on journey. 
V. 26 and also the Digyukte Hymns-IIl. 26 and 27 seem 
to exorcise serpents. VIII. 9 isa prayer to Pûsan for finding 
out lost property. IV. 38. 1-4; VII. 30. 107 and IL 2 are 
prayers for success in gambling at dice. I 15; IL. 26; XIX. 1 
( with Samsrüvya Havis ), IV. 13; VII. 69 no 9-11 
(with prayer for Sam), IV. e ( with S'annti prose 
formula). VI. 24; I. 31. 82; VI. 10; III. 16.20; XIX. 31 
( with the amulet of Udumbara ) are all meant for furnish- 
ing prosperity. Even the Ekástakà hymn A 10-is meant 
for the sarse purpose. 
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To ward off misfortune there is Atharvanie compilation 
of the Mrgára Süktáni- IV. 23-29 ( Kau. 9.1; 97-84 ), XI. 6 
( with a prayer to gods ) and 1.27 (with an amulet from the 
skin of a serpent) which have also efficacy to ward off 
calamity and danger from enemy. 


Práyaschittáni :— There are nearly 40 hymns of this class 
n the Atharvan. It is a noteworthy fact that except VI.114; 
XIX.59, these hymns do not deal with Prayaschittas for 
defects in sacrifice. Prayaschitta hymns of the AV. are for 
general use to expiate mental delinquency ( VI. 45), evil 
(VI. 26), Enas ( VI.115 ), to release from Varuna’s fetters 
(VI.121), for debts incurred but not paid back (VI.117-119), 
for gambling debts ( VI. 118), to expiate sin of sorcery 
practice ( VI. 116 ), a prayer to Vaisvanara for remission 
of sins ( VI. 119. 120 ), for a Brahmacharin at the death of 
his teacher ( VI. 49 ), at the receipt of gifts by Brahmins 
(IIT. 29.7. 8; VI. 71. VII. 57); for not giving food to others 
who are entitled to it ( Il. 35 ); against evil eye of others 
when food is taken ( Kau. 38.22); as an atonement 
for slaughter at sacrifice (IL. 84) (GB. I. 1. 12; 
Vai Sûs. 10. 17); in the case of Parivid (VI. 112, 
113); in the case of Nirrti ( VI. 63; 84); for one 
whose hair has been cut by Sami (VI. 30. 2. 3; Kau. 31. 1); 
fora child born under an unlucky star ( VII. 110) ; for 
irregular appearance of the first pair of teeth ( VI. 140) ; 
in case of the birth of twins or for a sterile cow ( III. 28; 
XM. 4); Sakuna charms ( VI. 27-29; VII. 64) and also 
VI. 124 and lastly in the case of evil dreams ( VI. 46 ; 
VII. 23; 100, 101 ; XVI. 5 f. XIX. 56» 57) 


Hymns in the interest of the Brahmins:—The Brahmins 
must not be violated ( V. 17 ; 18; 19 ; XII. 5) ; woe betide 
the king and country where a Brahmin’s spouse is harmed. 
Calamity of every sort befalls where such a thing happens. 


a 
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The wrath of à. Brahmin consigns the oppressor to death 
(V. 19). The Daksina is the main concern of the 
Brahmins. For that every suitable occasion is found out. 
A Vasà cow ( Sterile) is a portentous occurrence requiring 
expiation, so, that cow should be given away toa Brahmin 
( XII. 4) ; similarly in the case of the birth of twin calves 
(III 28). The Daksinás are designated as Savas by the 
Kau. Süt. in its Sth Adhyáya and they are 22 in number. 
These Savas centre round animal world such as cow (X. 10), 
bull (IX. 4), Anadvan (IV. 11), and even house 
( Sâlâsava IX. 3) and water (VI. 122). According to 
Kesava, the Brahmaudana and Svargaudana hymns ( XI. 1 
and XII. 3) are meant for the preparation of porridge at 
the Soma sacrifice for the Brahmins’ Daksina. Gold and 
clothes are also added to the list of Daksinà while in XI. 3 
the Odana is exalted. These presents to Brahmins are 
considered as the treasure laid up in heaven ( VI. 123 ) 


Allied to these are the hymns in which the esteem of 
men is craved ( VI. 58; 69) or the prayers for Medha 
(VI. 18 ) and wisdom (IV. 30) and perception ( XIX. 4) 
and Brahma ( XIX. 41-43). The Vedic student - Brahma- 
chárin has also prayers for wisdom and other material 
advantages, while he builds up fire ( XIX. 64 ) or pays his 
devotion to Vedic learning (VIL. 105 ; XIX. 68), or desires 
for success in the study of the Veda (VIL. 84; 61) or 
wants to regain holy learning ( VIL 66; 67). Then we 
find the praise of Gayatri in XIX. 71 and of Váchaspati in 
It, Jl; 


Cosmogonic and Theosophic Hymns :— There is a consider- 
able number of such hymns in the AVS. Several books are 
introduced with them (IL 1; IV. 1; V. 1; 2; VII. 1; 2), 
but most of them are found in the books VIII-XIX. The 


theosophic Speculation is rooted in the Atharvan (cf. IV.19.6- - 
f tay, 
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a charm with Apamarga or IX. 2-the Kama Sükta). The 
peculiarity of the Atharvan is the blend of the theosophic 
ideas with witchcraft and other material purposes ( book 
XII; शा. 26.6; XVI. 4. 9; XIX. 32.9) and even 
with the Savas ( Aja-IV. 14; Rsabha-IX. 4; Vase IX. 10). 
Even more bold is the idea of making Brahmaudana as the 
vehicle of theosophy (IV. 34; 933 ) and Ucchista, the 
leavings of the Brahmaudana ( XI. 7 ) The noble hymn 
to Varuna (IV. 16) isin reality a witchcraft charm. X. 2 
and XI. 8 are independent Atharvan hymns which are 

based upon the suggestion of the famous 
() RV.X. 90. Rgvedic Purusa Sikta. The concep- 

tion of the Atman appears in the hymn 
to Prana (XI. 4). The two hymns addressed to Skarnbha 
(Support) (X. 7; 8) are peculiarly abstract. V. 1l isa 
Brahmodya in praise of Brahma as also is IV. 1. The hymn 
VIII. 9 is an enigmatic Brahmodya addressed to Vira] 
(holy Speech). VIII. 10 isin Brahmana prose which recites 
the migrations of Viraj. The hymn to Vena (11. 1), to 
Rohits (XII) glorify the sun as the creator aad preserver 
of the world. In XIX. 53; 54 Kala ( Time) is conceived 
as the first of the gods. The DBrahmachárin figures as the 
incarnation of Brabma in XI. 5. The hymn XII. 1 is 
addressed to Mother Earth and it is considered as the most 
attractive composition of the AV. The Madhu Sükta—the 
Honey-Lash of the Asvins (IX.1) and the hymn to 
Antariksa (1. 32 ) may also be included in this category of 
the hymns. 


The Ritualistic Hymns:—It is a question whether there 
are any ritualistic hymns in the AV., as the existence of 
Srauta in the Atharvan collection is doubtful. The Vai. 
Sit. is responsible for rubricating Atbarvan hymns and 
stanzas in the Srauta practices. In such cases the evidence 
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-of the hymns and stanzas is not calculated to decide the 
matter. Asarule, therefore, those that are rubricated by 
the Kau, Süt. and the Vai. Sit. in the Srauta ceremonies 
should be admitted to be belonging to that sphere. But 
there is no proof that even such hymns and stanzas were 
incorporated in the AV. in the capacity of Srauta hymns. 


In spite of this, the Atharvan seems to be fully 
conversant with the entire field of Srauta ceremonies. Thus 
simple Agnistoma is represented by VI. 47 ; 48. According 
to the Vai. Süt. (27.7; 17. 10) these stanzas are for the 
three Savanas. Allusioris to Savanas are found in 
IX. 1. 11-13 and VIL 72.2. Indra is invited to partake 
of Soma in II. 5. 6; VIL. 58; 117. The hymns V. 12; 27 
are Apri hymns. The Vai. 80. (10.11) exhibits them 
in accordance with the original. intention of the Apri hymns, 
at the Pasubandha. I. 2 (Agnichayana; Vai, 28. 4), 
VIL 73 (offering of hot milk to Asvins; Vai. 14. If), 
I. 18; Il. 26; XIX. 1  (Samsrávya Havis), VI. 39 
( Yaso Havis), VI. 65 (Nairhasta Havis), VI. 78 ( Bhüta 
Havis), VI. 64 (Samana Havis), V. 21. 2 ( Pratrása Ajya), 
VI.1 (evening songtoSavitr) (Kau. 23. 2 ; 50. 18 ; 59. 25) 
ete, are all more or less ritualistic hymns. 


Individual Themes:— The six books XIII-XVIII are 
‘devoted to individual themes. 


Book XIII contains hymns to Rohita and Rohini. 
Theosophically they are conceived as a form of Prajapati. 
A considerable part of the book is not concerned with the 
main theme. First 35 stanzas are the main stock. They 
correlate Rohita with the earthly king. Rohita is the Ruddy 
Uc who, as a Rsi, kindles two fires in summer and winter. 
In all there are four hymns partly in prose and devoid of 
any speciality. 
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Book XIV contains Wedding hymns-the Sûryå Sûkta. 
The hymns are in most part Rgvedic version with many 
variants. ‘There are also in them many new stanzas. 


Book XV contains an exaltation of Vratya in the 


Bráhmana prose. Vritya is, no doubt, Brahma itself but 
he also appears as a Brahmachárin recently converted to the 


Brahmanical community. The connection between this 


Vratya book and the Vrátyastoma is not to be questioned. 
There are here references to an outcast. The mention of a 
large number of Sámans in this book also seems to point out 
to some sort of connection between the schools of the AY. 
and the SV. 


Book XVI contains two distinctly unrelated parts. 2 
The first Anuvaka is in prose and is called the Abhiseka 
mantrah (Parisista 10). Jt contains praise of waters. 
Even in the light of its employment by the Kau. Sit. 
(9.9; 2. 18) its purpose is not clear. The second Anuváka 
18 an extensive conjuration of nightmare. Why these two 
parts are grouped together can not be explained. 


Book XVII consists of only one hymn addressed to 
Visasahi. It forms-one of the Ayusyani and is specially 
connected with the long life of an Arya Visdsahi Vrata 
in which the hymn must have figured prominently is 
mentioned by Kesava and the Atharvapaddhati. 2 


Book XVIII contains four hymns or Anuvikas and they 
contain funeral formulas. The first hymn gives the famous 
dialogue between Yama and Yami. Much of the material 
of this book is derived from the RV. but much also is 


20. cf. AV. XIX, 23. 26- “ Prajapatibhyam Svaha " 
21. Kesava at Kau. Sát. 42. 12 ff. 
Atharvapaddhati, Kau. Sat. 57. 32. 
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independent. The  Atharvan version of the subject is 
original, but the Kau. Süt. in its turn presents many tracts 
which are unknown elsewhere. Many native practices are 
embedded in these funeral hymns of the AV. 


Book XX— This book is mainly reconstructed from the 
Revedic materials. Of the 143 hymns of this book only 
13 are peculiar to the AV. (2, 48, 49, 197-136 ) and 
stanzas 34, 12, 16, 17, and 107.13 = XIMI. 9. 34. The 
Kuntápa Süktàni ? (127-136 ) are original and have no 
pada-patha. Of the rest of the hymns those addressed to: 
Indra are derived directly from the Sth Mandala of the RV. 
The Atharva Pratisikhya does not take any notice of this 
book. 


22. The Kuntápa Siktani, according to the Mss. are XX. 127-131 
according to Sayana (at Ait. Brah. VI.32.1; 33.1.) XX. 127-128, 
and according to the Vai. Sit. ( 32. 19 > the whole collection. 


EUER clauis cae era oer n 


PE SS o 


CHAPTER II 
“THE ATHARVA VEDA OF THE PAIPPALADAS ” 


(History of the recension, description of the Samlbita, 


correspondences with the AVS., the AVP. mantras quoted 


in the Vai. Süt., Gopatha Bráhmana, the Paippalada hymns 


and stanzas in Sakalapátha in their ritual setting in the 


Kangika Sütra, the Nilarudra Upanisad reconstructed from 
the Paippalada Sambita. ) 


The History of the Recension :-- The AV. Samhita of 
the Paippaladas was discovered for the first time by Von 
Roth in 1875. In that year the famous birch-bark contain- 
ing the Paippalàda Sarnhità reached Tiibengen. It was 


: obtained by Roudolf von Roth by the favour of Ranabirsing, 


the Maharaja of Kashmir, and through Roth it was utilized by 
Whitney. Its description was given for the first time by 
Roth in his * Der Atharva Veda in Kasshmir” (1875). In 
this tract Roth associated this Kashmir version of the AY. 
Samhità with the Paippalada not with unhesitating assent 
from every quarter. He has also given here his own reasons 
whichled him to surmise its existence, a history of its 
discovery and a brief comparison with the recension of the 
Saunakins (the vulgate). The birch-bark is written in the 
Sarada ecript of Kashmir. A Nágaricopy of the original 
Ms. was made at Srinagar in 1873. It is called “ Roth’s 
Nagari Transcript ". Till 1895 the MS. was with Roth. 
Then it went into the Tiibengen University Library. 
With the permission of the Library officers a photo-print 
copy of the original MS. was prepared at Baltimore in 
America by Bloomfield and Garbe (1901). Of the two 
copies of Roth’s Nágari Transcript one went to 
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‘Tiibengen after Roth and the other was kept in the 
Bhandarkar Oriental Research Institute, Poona.’ The 
same was perhaps used by S. P. Pandit in his edition 
of the AVS. with the commentary of S&yana. It was 
doubtless the Nágari copy and it was procured by Bühler. 
‘There was another copy of the same and that is kept in the 
Royal Asiatic Society, Bombay. This same was written in 
Kashmir in 1927 ( Vikrama Sarhvat). Prof. H. D. Velankar | 
holds ( in the catalogue of Sanskrit and Prakrit MSS. in the 
library of. the Bombay Branch of the Royal Asiatic Society ) 
that the MS. in that library is quite independent of Roth's 
MS. But L. C. Barret holds that the Bombay MS. was copied 
directly from the birch-bark but the copy which is in Poona 
is not a copy of the original.’ 


The name Paippaláda occurs in the Atharvan literature 
in various forms such as Paippala, Paippalüdi etc. These 
names are derived from the name of an ancient Acharya 
Paippaladi. The colophons at the end of the Kandas of the 
Kashmirian Sakha of the AV. exhibit the words: “ Athar- 
-vanika Paippalada Sákhá." A group of the mantras known as 
| the Paippalâdâ mantráh winds up the first Atharva Parisista— 
| Naksatra Kalpa otherwise known as Krtüiki-Rohini. In the 
colophon of the Prasma Upanisid also we have. © इति 
श्रीपैप्पलादाथवण शाखायां प्रश्नोपनिषद्‌ समाप्ता।. In the second half of the 
Vai. Sit. (Adhyayas IX-XIV) there occurs the statement: 
Mahe अथववेदे वैतानसूत्रे प्रायश्विततप्रसज्ञे चतुर्दशोऽध्यायः... ... --- श्रीमहरु अथवणाचाय 
पिप्पलायन ( १ ) समाप्तोऽयम्‌। ”. 


The Paippaladi Santigana ( Atharva Parisista 34. 20) 
begins with the pratika * Sam no devi" which was in all 


I. “The Descriptive Catalogue of the Government Collection of | 
Manuscripts ”, Deccan College, Poona. (1916 ) pp. 276-277. | 


| 2. JAOS 50. 104 ff. 3 
* 


E / — 


28 £ Atharva Veda [ GR. 


probability the opening verse of the Kashmirian recension 
of the AV. The name Paippalada is also reported by such 
other ancient authorities as Pánini, Ganakartr, Pataijali 
(Mahabhasya ), the Charanavyüha attached to the white 
YV.,the Puranas etc. Thus it seems from these references. 
that there was some Atharvana  Achárya by name 
Paippaláda, who was connected with the version of the AV. 
which had “ Sarh no devi" as its introductory verse. The 
Gopatha Brahmans (1, 29 ) also tells us of the AV. whose 
first verse was ^ Sam no devi”. The Mahábhásya repeats 
“ Sarn no devi" as the first verse of the AV. in its own 
introduction. According to Bhandarkar, 5 a devotee of the 
AY. must recite in the morning both the verses “ Ye tri- 
saptáh" and “Sam no devi" while rinsing his mouth. 
“ Ye trisaptáh ” begins the vulgate, though some of its MSS. 
actually begin with *' Sam no devi", repeating it again in. 
its usual place (1. 6. 1). But the Kau. Sát. furnishes 
the most unequivocal testimony to the effect that so far as 
it is concerned the words “ Ye trisaptah” introduced the 
first hymn of the AVS. (cf. 7. 8). So that it comes to 
mean that “ Sar no devi " introduced some other collection 
of the AV. and Roth called the Kashmirian version as the 
Paippalada Sarnhità which might have had “ Sarh no devi” 
as the beginning. But we can not tell definitely if it 
actually began with this patrika, “Sam no devi" as the 
present Paippalada Samhita is known at present through 
the single MS. and its first folio is missing. Still it is: 
reported that there are even now Vaidikas of the Paippaláda 


school of the AV. in Kashmir and they actually begin their 
text with “Sam no devi W. Caland also having 


3. Indian Antiquary, May, 1874. p. 132 
4 


" Der Atharva Veda in Kashmir” p. 16. K. C. Chattopadhyaya, 


Presidential Address Trivandrum Oriental Conference. 
Section 1, Reprint P. 4. à 
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constructed a considerable part of the Paippaláda Sráddha- 
kalpa from the Atharva Pari£istas (2, 3,6; 23.10 ; 24. 14; 41) 
surmised that the Paippalada version of the AV. is different 
from the Saunakiya version. The Pragna and the Garbha 
Upanisads are assigned to the AVP. The Brahma Upanisad 
opens with the conversation between Paippalàda and 
Saunaka. Sáyana in his commentary of the AVS occa- 
sionally adopts a reading from the Paippaláda version. 


Neither a Bráhmana nor a Sütra seems to have been | 
preserved in the Paippalada school. The Vedic literature | 
including the Atharvan has the least to say about any 
such work. That the Kau. Sát, the Vai, Süt, and the 
Gopatha Bráhmana belong to the Saunakiya school may 
be regarded as certain. The Atharvapaddhati (at Kau. 1. 16) 
designates the Vai. Sit, as the Saunakiya Sütra. The GB. 
being entirely dependent on the Vaitána, has little originality 
and as such may be regarded as the one belonging to the 
Saunakiya school. According to the tradition the Kau. Sit. 
is: "qug शाखासु शोनकीयादिषु संहिताविधिः ?. But at 85. 7, 8 the 
| Kausika Sütra sides with the Saunakin against the 
| Devadarsin ; it cites “ Ye trisaptáh " as the Pürvam Sûktarn 
| and both the Kau. and the Vai. quote hymns and stanzas 

from the Kashmirian version of the AV. in Sakalapütha 

(Kau. 72; 91; 107; 115 ete Var 10. :17; 14, 1; 94. 1 
। etc.) and not by their pratikas as they do in the “case of the 
| AVS hymns and mantras. The GB also quotes some stanzas 
| from the AV. of the Paippalâdas. 


The description of the Samhita 5:—The original birch- 
| bark MS. is startingly varied and is in the Kashmirian 
| Sarada script. Lanman describes the birch-bark as “a 
| 5. L. C. Barret’s transliterated edition in JAOS Vols, 26, 30, 32,34, 
| 35,37, 40, 41, 42, 43, 44, 46, 47, 48, 50. The book VI of the 
AVP. issedited by F. Edgerton in JAOS. 34. 
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veritable mine of jewels of false readings and blunders ”.. 
L. C Barret é has suggested possible corrections here and. 
there and at times he has even rewritten complete stanzas. 
References to stanzas and padas occurring in other texts are 
supplied by him from Prof. Bloomfield’s * A Vedic: 
Concordance ", The whole of the first folio of the MS. is 
missing, Three pieces of F, are preserved but not arranged: 
in proper order in the facsimile. F, is mutilated. F, is 
blurred. F, is broken. Such is the case of the following 
folia, A goodly amount of what is lost is supplied from 
the transcript. The text is badly corrupt. Accents have: 
been entirely lacking. 


In this recension a hymn is called a Kanda (once 
Kandikà). Five Kándas make one Anuváka. :The number- 
ing of the Kándas is not very regular. The loss of F, has 
taken away four Kandas. The Sarhhitd consists of twenty 
books. But the arrangement of these twenty books differs: 
very much from that of the AVS. The stanzas which in 
AVS, appear as one hymn are given here in an entirely 
different order with additions from the stanzes from quite: 
another part of the AVS or from another coilection or with 
new stanzas. Any two Paippalida hymns may appear in 
different parts of the same book of the AVS or in different 
books or the order of stanzas may vary in the two versions 
or the hemistiches may be differently combined. The AVP 
presents more material—about 6500 stanzas as against the 
approximate 6000 stanzas of the AVS (including its books 
XIX and XX). The Paippalàda Book I contains miscellaneous 
hymns. The stanza-norm in the first 13 books increases 


6. The facsimile of the Paippalàda MS. edited by Bloomfield and 

‘ Garbe is considered as an absolutely perfect facsimile. That was 
used by L. C. Barret in his edition, Roth’s Devanagari transcript 
was used by him for supplying the missing links in the original. 


| 
| 
| 
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regularly from 4 to 12. In the books X to XIII the stanza- 
norm is irregular and varies between stanzas 10 to 16. 


Books I to VII of the AVS reappear in the AVP for 
the most part: books VIII to XIV appear almost completely; 
of the book XV there is only the beginning; books X WI and 
XVII appear for the most part. On the other hand the 
funeral hymns (book XVIII of the AVS ) and the Kuntapa 
hymns are completely wanting in the AVP; books XIX and 
XX of the AVSare also not given in the AVP, The book XIX 
with the exception of about 12 to 72 hymns are scattered: 
throughout the AYP.’ 


AVS’ AVP 
Books -L / seset ५7१४०८ ..Books-J-IX 
507 oVIIIE-XE ० ना विपिन 5 SX 
DUPE PRE » — XVI 
» XM, XIV, XYI, XVI » -XV 
SO SNS, VIR» CEE) MID NOK 


The variants between the two texts range all the way 
from inconsiderable differences to complete change of sense. 
In addition to a large body of materials which the AVP and 
AVS have in common, there is a goodly amount of matter 
which is not in the AVS but is also in the texts other than 
the Saunakiya. There is a large amount of materials not 


7. The hymns which are found in the AVS but wanting in the AVP. 
Book 1-2, 4, 6, 28, 35; Book II-7,11; Book III-25, 28, 29; 
Book 1४-21, 30, 35, 36, 39, 40; Book ४-7, 9, 10, 12,31 (except 
Vs 12); Book VI-8, 10, 29, 41, 48, 52, 67, 70, 84, 88, 89, 95, 101, 
105, 110, 111, 123, 124, 127, 131, 132, 136, 139, 142; Book VII- 
10, 11, 16, 23,:24, 27, 30, 31, 37, 43, 52, 55, 65, 67, 68, 72, 74, 75, 
85, 86, 91, 92, 93, 95, 99, 102, 107, 108, 112; 116, 117, 118; 
Book XI-9, 10; Book XIII-3 ( except the first Paryaya and a 
phrase from the second); Book XVIII is completely wanting; 
Book XIX-7, 9, 12, 14, 16, 17, 18, 19, 20, 21, 22, 23, 25, 26, 37, 
40, 41,43, 51, 59, 60, 61, 62, 63, 64, 67 
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known to any other texts than the AVP. Even the first 
12 books of the AVP have 430 hymns = 3126 stanzas and 
of these 1538 are given for the first time in the Kashmirian 
version. Perfect textual correspondences between the 
parallel stanzas and hymns of the two Sükhás is very rare. 
About one eighth or nineth of the AVP is original. 


Owing to differences both major and minor, various 


important readings which are so multitudinous and pervad- 


ing in both the recensions of the AV. that one is led to 
suppose that the two recensions represent the results of the 
two seclusive processes by which the Indian diaskeuasts 
arranged the vast mantra material which was handed down 
to them by the oral tradition. Though incorrect in many 
places, the Paippalada recension has retained its unique 
character. Even in its defective form it presents its reading 
which is wholly different from that of the AVS. and is 
valuable (cf. X.8.8; X. 7.31; हया. 1.35; XIII. 4. 38 
etc. ). and preferable (cf. XII. 2. 30d; V. 2.8; XIV. 1. 22 ) 
The readings in the AVP agree with those of the RV. and 
the Katha Samhita ( X. 2. 7 ) and also the Mai. Samhita. 
When the same stanza appears in the AVS and AVP interest- 
ing variants often occur. But only very rarely can we go 
as to correct the Saunakiya reading by that of the Paippaláda. 
When a stanza occurs in AVS, AVP and iu other places 
too, it is decidedly noticeable that the AVP reading often 
agrees with one or more of the others rather than with the 
Saunakiya.* 
8. ^ The Paippalada has Se त SCC 
important new material which would enrich the Atharvan 
literature. But it has helped to our understanding of the relations 


of the Vedic schools and texts.” (Roth. )-“ Der Atharva Veda 
Kaschmir ” pp. 19-20, 
L. C. Barret has suggested the direction in his article 


“Paippalada and the RV." in “Studies in Honour of M. 
Bloomfield”, pp. Í-8, 6 


a 
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The Kashmirian Samhita is richer than the Saunakiya 
in Brahmana passages ( for several of its Kándas are in prose ), 
4n charms and incantations. ^ Thus according to Barret’s 
computation the first twelve books of the AVP give 37 new 
charms to cure diseases and possession by demons in addition 
to 36 common to both the Samhitás ; 3 new long pràyers 
for long life and health in addition to 13 common ; the AVP 
contains more imprecations against demons, sorcerers, and 
enemies, 32 of which do not occur in the vulgate. The 
same is the case with love-charms. In the first 12 books of 
the AVP. there are 27 love-charms different from those of 
the AVS’. There are also 7 new charms to secure harmony, 
21 hymns pertaining to royalty, 14 new prayers in the 
interest of the Brahmins and 44 independent charms for 
prosperity and freedom and safety from danger. 


Book I—contains 112 hymns of approximately 425 sts. 
Just about 200 sts. of this book appear also iu the AVS’. 
Of the AVS, here, there are 19 complete hymns from its first 
book. Some of the hymns appearing here also appear in the 
RY., TS., KS. The book-norm of the first two books is the 
same in both the recensions ( Book I each hymn of 4 sts. ; 
Book II each hymn of 8 sts. ) 


Book ll—contains 18 Anuvákas with 5 hymns in each. 
In all there are 91 hymns ( Kándas) or 470 sts. Here are 
nearly 20 hymns which are non-metrical, 


Book llI—contains 8 Anuvákas with 3 hymns iu each. 
There is no stanza-numbering here. In all here are 40 
hymns or 274 sts. 


lE | IV—In this book there are 8 Anuvákes. The 
book consists of 40 hymns, the total number of stanzas 
being 800. r Pe 
kj. ^ 
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Book V—contains 25 hymns which may be called as 
new. There are here 21 hymns of 8 sts., 10 of 9, 4 of 10,1 
of 11, 1 of 12, 2 of 14, and 1 of 9. Thus in all there are 
40 hymns or 358 sts. 


.Book Vi— This book is composed of 4 Anuvikas, the | 
third containing 7 hymns and the others containing 5 hymns: | 
each. Thus in all there are 22 hymns or 232 sts. More $ 
than half of the material is found in other Vedic texts. Only । 
8 hymns may be regarded as new. 


Book ViI—The hymns of this book are grouped in 
Anuváükas of which there are four with five hymns in each. 
The book contains 20 hymns, 4 of which are prose. The 
norm of the sts. is clearly 10. In all there are 206 st: 
Twelve of the hymns may be called as new. 


Book VIII-—This book contains 20 hymns of which two 
are prose. The normal number of} the sts. in a hymn is 
clearly 11. The total of the stanzas is 223. Essentially 
new sts. amount to 114. 


| 

j Book IX— This book contains 25 hymns of which one 
i is all in prose, one is partly prose and one is a group of 
Bráhmana passages. The normal number of the sts. in a 
hymn is probably 12. The total of the sts. in this book is: 
| 304, of which the essentially new amount to 184. 


| Book X— It is one of the short books consisting only of 
i 16 hymns or 160 sts. Of the hymns one is partly prose 
| and four are only irregularly metrical. The stanza-norm. 
seems to be 10. Properly speaking 121 sts. are new. 

| 


Book XI—It is also one of the short books. It consists 
of all metrical 7 hymns. Jf there isa normal number at 
all, it should be 14. The total of the sts. amounts to 80 only.: 

9 
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Book XII—A major part of this book is derived from 
the RV. It consists of 7 hymns or 91 sts, The probable: 
stanza-norm is 16. 


Book XIII—The bulk of this book is of 14 hymns only.. 
The norm of sts. in each hymn seems to be 16. The total 
of sts, is 232. 


Book XIV—The book has four hymns which are all 
metrical. The stanza-norm is probably 17 and the total of 
the sts. 84. 


Book XV—It is comparatively short book. It contains 
23 hymns in 5 Anuvákas. The probable stanza-norm is 10. 
The total of the sts, amounts to 223. The book has adopted 
considerable material from RV and YY. 


Book XVI—This is a fairly big book. It contains 155 
hymns in 22 Anuvákas. The stanza-norm is probably 10. 


Book XVII—This book contains 41 hymns in 8 Anuvákas. 
Much of the material of this book is found in book XII of 
the AVS. 


Book XVIII— This book contains 32 hymns in 6 Anuvákas. 
The hymn 27 isin prose. ‘The total of the sts. is 297. All 
of the book XIV of the AVS is here except a few sts. 


Book XIX— This book contains 55 hymns divided into 
14 Anuvákas. 


Book XX—This book contains 61 hymns into 10: 
a | 2 


9. For a complete conspectus of the Paippalada and the 
Saunakiya mantras see, Dr. Raghu Vira's edition Vol. III. 
pp. 356-371, 3 9 
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The AVP mantras quoted in GB and the Vai. Sit. 
AVP Gopatha Brahmana Vaitana Sit. 
ib OBodecodos all, D 21 coooas ocon doc ouad. 6.7 
it; WO iod 2a 
ill, % ,०००००००७००००० लत Aaaa in the Naksatra Kalpa!? 
J 20 555700778%#7 66% siete eet 5000000 24. 
Wo TG, Po Ro 14. 1 
CATO. OE CICER IOA 
XVI. 150. 6... ०००००० ०००००००००००००००००१ 14.1 
SOTO enero Tg 
XVI. 151. 8-7.....०.०००००५०००७ लि 14. 1 
SC लि E Mu 25. 12 
KVIL 182,83108055089%509 7955 14. 1 
KVIL 1825 ७555500000000670077565666 6565 14. 1 
NW AE aisgagoonoc [om 
Wi 1G O O T 107 
YO Db 8८000०ळी doa nN RS 12. 9 


The Paippalada hymns or stanzas in Sakalapatha in their 


Ritual setting in the Kausika Sitra. 


(1) AVP.L 84 = Kau. Stit. 78. 10. 


अप्रिर्जनविन्मह्यं जायामिमामदात्‌ । 

सोमो वखुविन्मह्ये जायामिमामदात्‌ ॥ 

पूषा जातिविन्महृयं जायामिमामदात्‌ । 

इन्द्रः सहीयान्महयं जायामिमामदात्‌ । 

अग्नये जनविंदे स्वाहा | सोमाय वसुविदे स्वाहा ॥ 


SNS 


पूष्णे जातिविदे स्वाहा । इन्द्राय सहीयसे स्वाहा ॥ 


« 10. -Jn the Naksatra Kalpa or Krttiká-Rohini at the end under the 


title “ Paippalàdà mantràh ". 


? ७ 
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o 
Context—In its Xth Adhyáya, the Kau. Sit. gives the 
marriage rites. The two AVP. Vssare rubricated in that 
connection, after the bride has entered the house of her 
husband. 


Application—The XIV. 2. 217115 recited while the hide 
of a red bullis brought. That is spread. With XIV. 2. 22: 
the bride is made to sit on the skin after having made her 
to step upon it. The priest seats on her lap a Brahmin boy: 
of auspicious name ( to encourage the obtainment of male: 
progeny ) with XIV. 2. 24. Then the boy is removed from 
her lap.” Finally with the Sumbhani Vss( VI.78.1; and 
XIV. 1. 45) and the two AVP. Vss water is poured into 
the folded hands of the bride-groom and the bride. 


(2) AVP.I 40 = Kau. Sát. 133. 3. 
ममोभा मित्रावरुणा ममोमेन्द्रा-बुह्स्पती । 
मम त्वष्टा च पूषा च ममेव सविता वरों ॥ 
मम विष्णुश्च सोमश्य ममेव मरुतो भवन्‌। 
awia भगश्च विश्वे देवा वशे मम ॥ 
ममोमा द्यावापृथिवी ewaf स्वर्मम | 
ममेमाः सर्वा ओषधीरापः सवौ वशे मम ॥ 
मम गावो ममाश्वा ममाजाश्यावयश्य ममैव पुरुषा भवन्‌। 
RAG सर्वमात्मवन्वदेजत्पाणद्वशे मम ॥ 


Context--The book XIII of the Kau. Stit. is devoted to 
the rites about omens and portents. These AVP stanzas. 
appear in that connection f 


Application--In a rite in expiation of the portent of the 
burning of one’s house, a full handful of the oblation of 
mixed orains is offered in fire with VI. 117-119 cain. 
] की are given with the AVP Vss and VI. 61.1 


1l. Such unspecified references are from the AVS' 
12. " कुमाराय फल्मोदकादि दत्त्वा तत उत्थापयाति | “510590६. 


| 
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(3) AVP. I 41 ®= Kau. Sat. 72. 13, 14. | 
अम्नेऽभ्यावा्तिन्न्नामे न आ ववृत्स्व । 
(1) 8.10. 2.1,2,3 आयुषा वर्च॑सा सन्या मेधया प्रजया धनेन N 
V8. XII, 7-10. MS, 1.7.1 ; अम्ने जातवेद्‌ः शतं ते सहस्रं न उपावृतः | 
11.7.8. KS. XVL8, XIX.11, अधा पुण्स्वेशानः पुननों राये मा ed ॥ 
XXIÍA2. Lat, Sr, T0511 सह रस्या नि वर्तस्वाम्ने पिन्वस्व धारया । 
Raca विश्वतस्परि ॥ 
पुनरूर्जा ववृत्स्व पुनरम्र TA युजा | 
पुनर्नः deu: d 
Context—In its IXth Adhyáya, the Kau. Süt gives the 
preparation of the house-fire and then deals with morning 
and evening oblations. The AVP. Vss. occur in that 
-connection. 


Application--In the Northern direction, in a ditch full | 

of water, he places an unbroken stone. He crosses it with 
XII. 2. 23. He sprinkles the house with IL. 14.1. He 
reaches the house with VIL 60. 1; with XII. 2.28 he 
touches a calf; a bull with XII. 2. 47 ; the bed with 
XII. 2. 48, 49 and mounts it with XII. 2. 24. He addresses 
the seated woman with XII. 2. 30. He hands over tufts of 
I Kuga grass? and Âñjana annointed with ghee to women 
= with XII. 2. 31. He distributes the tufts of grass to the 
‘owner of the house and other persons who have moved round 

the jar full of water with XII. 2. 31 and offers oblations 

with XII. 2. 21, 32, 24, 44, 55; TIL. 21. 1; IV. 13.1 and | 

the above AVP Vss. | 

| 
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(4) 1.1. 51: 8 = Kau. Sut. 4. 2. 
त्वं सोम दिव्यो नृचक्षाः सुगा अस्मभ्यं पथो अनुख्यः d 
| अभि नो गोत्रं विदुष इव नेषो६च्छा नो वाचमुशन्ती जिगामि ॥ 
| - AVP. XIX. 52. 6 = Kau Sit. 4:1. | if 
वृष्णे बहते स्वर्विदे अम्नये शुल्क हरामि त्विषीमते d : | 
स नः स्थिरान्बळवतः रुणोतु sate च नो जीवातवे garg ॥ | 


13. ' त्रीणि दर्भपवित्राणि एकत्र वद्वा पिज्जुठीत्युच्यते । ” ६०१३. 
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Context--The Kandikas 1-8 of the 1st Adhyáya of the 
Kau. Süt. present the sources of the work. 


Application—In the course of the Purastád Homa, 
there are two Ajya Bhágas. The Purastad Homss are 
performed with IL. 19. 1 in witchcraft practices. The two 
Ajya Bhágas are V. 29. 2 and the Sarhsthita Homas are 
performed with VI. 73. 1l. The AVP Vssare to accompany 
the oblation to Soma in the Ajya Bhága. 


(5) AVP.I65.3,4 = Kau. St. 33. 9, 8. 
अन्या वो अन्या भवत्वन्यान्यस्या उपावत। 
(1) RV. X. 97.14. सध्रीचीः सबता मूत्वास्या अवत वार्यम्‌ ॥ Y 
PRAEC 4918 मा ते रिपन्‌ सतिता यस्मे च त्वा सनामासि। 
Pan, Brab, हा, 2,53. द्विपाच्चठुष्पाद्स्माकं मा रिपद्वेव्योषधे ॥ ^ 
EAN 2 OLD BN [ स्रजो नामासि प्रजापतिषठ्ठामसनदात्मने शल्यस्न॑सनम्‌ 
तां त्वा वयं सनामस्यमुष्मे त्वा शल्यस्रंसनम्‌ ॥ ] 


Context--The Kandika 33 is about the practices for easy 
and safe delivery, the first of the Strikarmáni. The Anukra- 
mani also indicates the same purpose while commenting on 
I. 11. 1. which is rubricated in this practice as “अर्थमा दिदेवान्‌ 
-नाडीसुखप्रसवाय- ”. 


Application—Having brought dregs of ghee in four 
water pots, he places four tufts of Muiija reed with their points 
turned towards the east on the head of the woman who is 
about to give birth toa child. There is danger to tne child 
while the reeds are being cut. He washes her with hot 
water down the hair on her head from the right side. He 
cuts the ties of the delivery room. He ties her waist from 

both sides, with the cord ( of a cart ) 
(1) Gobh, Gr.IL. 6.6. Then he spreads 21 barley grains, with 
“यदि सोमस्यासि- 7. ! Then he joins the 


34. See, Kau. 47.7 also Atharvapaddhati - " अग्ने यत्ते (11. 19. 1) 
l oo o इति आभिचारिकेषु पुरस्ताद होमाउजहोति। ” > 


E is 4 as ; ~ " 
15. “ सवत्रौषधिखननमेतेन विधानेन कतेव्यम्‌॥ ' — Kesava. j 
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grains with the first AVP Vs. and with the following two 
AVP Vss.5 digs the plant with the point of the spead after 
the sun-set having concealed it with an umbrella. 
(6) AVP. I. 78=Kau. Stt. 82. 13. 
यस्य चया गतमनुप्रयान्ति देवा मनुष्याः पशवश्य सर्वे । 


nC. 


त॑ नो देवं मनो अधि adig सुनीतिनों नयतु द्विषते मा राम्‌ ॥ 
Context—The Kandiká 82 is about the funeral rites. 


Application—Here is given the Santi for the sons and 
relatives on the first day after the death. In the course of 
the rites the AVP. Vs. is to be muttered by Brahm’ who | 
has placed before him the faggot of Samyaki. | 


(7) AVP. 1. 91- Kau. Sát. 115. 2. 
qui देवेषु पय ओषधीषु पय आशासु पयोऽन्त रिषे | 
तन्मे धाता च सविता च धत्तां विश्वे तद्देवा अभिसंगुणन्तु ॥ | 
पयो aag पय उस्रियासु पच उत्सेषूत पर्वतेषु । 


दती GIGI e e NR ॥ 
यन्मृगेपु पय आविष्टमस्ति यदेजति पतति वत्पतत्रिपु । 
तन्मे धाता ...... 0000000060 000 000000000 Ul 


यानि पयांसि दिव्यार्पिताने यान्यन्तरिक्षे बहुधा बहूनि । 
तेषामीशानं वशिनी नो अद प्रदत्ता द्यावापूथिवी अहूणीयमाना ॥ | 


Context--The Kandiké 115 isfrom the book on omens 
and portents. 


Application--Oblations to fire are to be given with the 
mantras from the AVP hymn when a cow or a horse or a. 
man smells of Akásaphena ( sky-foam ? ) 


| 
i 
i 
| 
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(S) AVP.I.S7 -Kau. Sat. 107. 2. 


मनायै. ded प्रथमं पश्वेदुन्या अतन्वत । 

तन्नारीः प्र बवीमि वः साध्वी; सन्तूर्वरीः ॥ 
साधुर्वस्तन्तुर्मवतु साधरेतुरथो वृत: ॥ | a 
erdt datas प्रातर्वोढेव धावत॥ ० 
-स्वर्गळा इव पत्वरीरपामुग्रमिवानयम्‌ । 

पतन्तु पत्वरीरिवोवरीः साधुना पथा ॥ - 

अवाच्यो ते diga तोदेनाश्वतराविव। 

प्रस्तोममुवरीणां शशयानामस्ताविषम्‌ ॥ 

नारी पश्चमयूसं सूत्रवल्कणुते Wu । 

अरिष्टो अस्य वस्ता प्रेन्द्र वास उतोदिह ॥। 


Context—The Kandikà 107 is also from the chapter om 
omens and portents. 


Application--Oblations are to be given in fire with the 
Vss from the AVP when many threads come out in the 
process of weaving or cutting the threads. 


(9) AVP. शा. 38. 6.=Kau. Süt. 68. 26. 
यो ते पक्षावजरी gales याभ्यां रक्षांस्यपहंस्योदन । 
(1) of VS. XVIIL52; ताभ्यां पथ्या स्म खुरुतस्य लोकं यत्र ऋषयः प्रथमजाः 
TS, IV. 7. 18, 1, पराणाः॥ D 


चदतिष्ठी दिवस्पृष्ठे न्योसन्नध्योद्न | 
अन्वायन्सत्वधर्माणो वाह्मणा राधसा सह ॥ 


Context--The Adhyáya VIII from the Kandikis 60-68 
which deal with the Sava Yajiias. The last Kandik& ( 68 ) 
concerns  Svargaudana,  Brahmaudana Savas and is. 
interwoven with the Kandikas 60-63 and 67. 


Application--The two AVP Vss along with IV. 12. 2, 8, 
4; XI. 1. 19, 28 ; XII. 3. 46-48, 50 are addressed to the 
donor when the porridge is taken out with the ladle and is, 
sprinkled with juices. D 
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(10) AVP. IV. 5. 2= Kau. Sat. 40. 14. 


वृषणस्ते AA वृषा त्वमस्योषधे । 
वृषासि वृष्ण्यावति वृषणे त्वा खनामासे ॥ 1 


Context--The two pádas appear in the medical practice 
to promote virility of a man ( Kau. 40. 14ff. ). Darila calls 
‘them as “ Kalpajà ". 
| Application—To promote virility of a man IV. 4 and 
‘the above two AVP mantras are recited. During the 
‘recitation the plants Ucchhusma and Parivyádha are dug up 
with an iron instrument. 


(11) AVP. V. 15. 1, 2 ७ = Kau, Sit. 73. 14. 15. 


यथाशाक्ते यथाबलं हुतादोऽन्ये अहुतादो<न्ये | 
:@) ef, TS. V. 4.5.1.; वेश्वदेवं हविरुभये संचरन्ति ॥ 
5.10.5. MS. 1, 4. 6. ते area इह मादवन्तां इपमूर्जं यजमान] यमिच्छत। 
PPI EBT LO ; 

विश्वेदेवा gå हविशदित्यासः सपर्यत ॥ 


— PO wl ae 


Context--It is also in connection with house-hold fire 
.and morning and evening oblations. 


Application-- These AVP Vss and many others quoted 
in the Kandikà 73 are to accompany oblations in fire both 
in the morning and evening. [ 


i (12) AYP. V. 16.3=Kau. Sit. 2. 37. 
उद्ठासयाम्ेः श्रुतमकर्म हव्यमा साद्‌ पृष्ठममृतस्य धाम । 7 


Context—The Kandiká deals with “ सायंप्रातर्ह्ममवेश्वदेवापेण्ड- 
í "पितृयज्ञः ( 1.) ssa कायोणि । ” ( Kefava) 


i 46. Not found anywhere else. | 
17. Not found anywhene else. l 
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Application—-This mantra from the AVP accompanies 
the Udvásana and Abhighárana Sanskaras in all the rites 
prescribed by the Kau. Sit. 


(13) AVP. V. 80. 9= Kau. Sát. 20. 3. 
VII. 18. 6. 


APIA फालं कस्पयतामुपावतु seid: | 
यथा सद्वहुधान्यमयक्ष्म बहुपूरुषम्‌ ॥। 


Context--The Kandika 20 is about “ रूषिनिष्पत्तिकर्त ” 
or the ploughing festival. 


Application— With III. 17, he prepares the pair of bulls 
and the plough and yokes the bulls to the right side first 
cand with “ एहि पूर्णक ” ( Kalpaja, according to Darila ) the left 
bull. Others are meant for cultivating soil. Finally with 
the AVP mantras he drags the plough-share. 


(14) AVP. V. 31.1, 2, 3, 4. = Kau. 80. 62. 21. 


yA 


अत्यासरत्प्रथमा धोक्ष्यमाणा सर्वान्यज्ञान्‌ बिभ्रती वैश्वदेवी । 
` उप वत्सं सृजत वास्वते गोरव्यसृष्ट सुमना REN ॥ 
बधान वत्समामे AR मुञ्जती Asa गोधुगुप सीद्‌ दुग्धि । 
इरामस्मा ओदनं पिन्माना कीलालं घृतं मद्मन्नभागम्‌॥ 
सा धावतु यमराज्ञःसवत्सा Beat पथा Wang seal । 


agigi प्रथमेद्मागन्‌ वस्सेन गां सँ सृज विश्वरूपामिति N 


Context—Once again these are in connection with Sava 
Yajiias. 


Application—In the Brahmaudana Sava, during the 
course of the performance, a cow and utensils for milking 
are placed to the north of the fire. The cow is milked while 
these AVP Vss are being recited and the milk is sprinkled 
-on the porridge. ए 
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(18) AVP. VIL 6. 10=Kau. Sit, 43. 13. 
XX. 22. 9 


O) of RV. VIL 54.1 78, दास्तोप्पते प्रतिजानीहि अ Sia न cite 
III. 4, 10, 1, Sai, Sr, IT. 16, page M SE ma aa वे = e 
liac Gr. I 47. Ab. Gp, Te मोति FEDS S TIERS 12 

11.9.9. Sab, Gr, 11.14. 5. अनमीवो वास्तोष्पते विभ्वारुपाण्याविन्‌ | 


Gob, Gr. IV. 7.32. Man. जेव एचि न: ॥ (2) 

४ (2 (१४० totr T सुशेव एधि नः ॥ 

Brab. IT, 16, 1, SINUS 

(200, Context—The Atharvapaddhati desig- 

Yaska-X.17, Par, Gr, III. 7 te a ANE 

4, 7,808, Gr, Ip 4,7, Dates these two Vss as Sankhyayikiye 
Rche” and also as Kalpaje. They 


occur in connection with the ‘ Vastu Sarmskára ". 


Application— With the mantras grouped’ in the 
Vástospatiya Gana ( Kau. 8. 23 ff ) he collects the necessary 
materials to the right side of the fire, prepares Santyudaka» 
sprinkles it on the ground which is the chosen site for the 
building. He begins the construction work with IMI. 12, 
makes the house firm by III. 12. 1, 2 ( Dhruvibhyim ) He 
enters the house with a pitcher of water and fire. He again 
sprinkles the house with *Sambhum Mayobht” (I. 5. 1 ; 6. 1) 
and offers oblations of rice mixed with milk to Vástospati 
with the AVP mantras. | 


(16) AVP. XI. 5. 14=Kau. Sát. 89. 12. 


रमध्वं मा बिभीतनास्मिन्गोष्ठे करीपिणः। 


ऊर्ज दुहानाः शुचयः शुचिवता गुहा जीवन्त उप वः सदेम ९? 


EE EC ते देवा अदद मनुष्या उत । 

7. 2. Lat. $¢, 17. 3.1. ऊर्ज पितृभ्य आहार्षमूर्जस्वन्तो गुहा मम ॥ 

AS, Gr. IL 5,17, पयो मे देवा aga: पयो मनुष्या उत। 
पयः पितृभ्य आहार्ष पयस्वन्तो गृहा मम ॥ 
वीर्य मे देवा aggid मनुष्या उत । 


ami पितृभ्य आहार्ष वीर्यवन्तो गृहा मम ॥ 
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Context—The Kandikà 89 deals with the “ Pinda- 
pitryayia 


Application—Having taken the faggots spread round 
the fire he praises the house with XIII. 1. 59 and VII. 60. 1 
and with the given AVP Vss, having approached the fire- 
places the faggot down. 


(17) AVP. XID. 10 = Kau. Sát. 6. 11. 


Agami बह्मणा जातवेद्समाम्रें होतार अजरं रथस्पृतमू 
सर्वा देवानां जनिमानि विद्वान्यथामागं वहतु हब्यमाग्निः ॥ 


Context—This is also from the Kandiká dealing with 
the sources and Paribhásás of the Kau. Sit. The Pratika 
of this Vs. appears at the Vai. Sit. 24. 7. and Darila 
designates it as “ Kalpaja ”. 


Application—This Vs is to accompany the first oblation 
of Samidh in the fire in a sacrifice which aims at killing 
enemies. 


(18) AVP. XVI. 150. 2=Kau. Sit. 97. 8. 


Aa श्राजदुदगान्तारिक्षिं दिवे च बह्मावाधूष्टामृतेन मृत्युम्‌ । 
वह्मोपद्रशा सुरुतस्प साक्षादअह्मास्मदप हन्तु शमलं तमश्च M 


Context--The Vs appears in connection with omens and 
portents. The Vs forms a part of a Sükta “ Apeta etu "' 
( cf. Vai. Süt. 38. 1) 


Application—The whole of the Sükta with the given 
Vs from the AVP is to be employed in a sacrifice to 
flatter Nirrti to go away. A choice bull is the fee of 
he Brahmin who performs the sacrifice (Kau. 9T. 9 
ef. 94. 16) > 


Yan Se ui TNT 
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(19) AVP. XVIL 13. 3. = Kau. Sit. 116. 7. 
XX. 28. 3. 
उत्तिष्ठत निर्द्रथ न व इह्ास्त्वित्वव्वनम्‌ । 
इन्द्रो बः सर्वासां साकं गर्मानाण्डानि मेत्स्याति ॥ 
Context--The Vs. occurs in connection with omens and: 
portents. 


Application— When ants infest a place, a performance: 
is to be undertaken to get rid of their troublesome presence.. 
The performance is in the form of a sacrifice in which first 
usual oblations are given to white, black, red and other kinds 
of ants belonging to east, south, west and other directions. 
Tf even with such a sacrifice the trouble of the ants does not 
lessen, then sacrifice is to be installed in the north (in the 
house ), reeds are to be used in place of grass that is usually 
used ina sacrifice, the oil of Ingida forms Ajya and the 
ladle is to be prepared from the branch of a Sika tree. The 
oblation of Tügida is given in the fire with the AVP mantra 
to Indra or Yama with the call “ Phat hatáh Pipilikàh "s 


(20) AVP. XIX. 33. 1-3 = Kau. Sát. 128. 4. 


सोमो राजा सविता च राजा भुवो राजा भुवने च राजा । 
शर्वो राजा शर्म च राजा तत उ नः शर्म यच्छन्तु देवाः N 
आदित्येना बुहस्पातिभंगः सोमेन नः सह। 

विश्वेदेवा उर्वन्तरिक्षं तत उ नः WA यच्छन्तु देवाः ॥ 
उताविद्वान्निष्सद्याथोस्रप्री यथायथम्‌ | 


~ CX. 


मानो विश्वे देवा मरुतों हेतिमिच्छत ॥ 


Context—These Vss also occur in connection with 
omens and portents. 


_ Application— When the stars seem to fall, oblations 
should be given in fire to Indra and Agni with the Vs “‘ Yat. 
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Naksatrai" and also with the three AVP Vss. Gold. 
should be given to the priest. This is an expiation. 


(21) AVP. XIX. 42. 4. 5. = Kau. Süt. 47. 16. 


वज्जो$सि सपत्नहा त्वयाद्य वृत्रं साक्षीच d 
त्वामद्य वनस्पते वृक्षाणामुद्युष्महि ॥ 

स न इन्द्र पुरोहितो विश्वतः पाहि रक्षसः ॥ 
अभिगावो अनूषतामि Ta बृहस्पते ॥ 

[ प्राणप्राणं त्रयस्वासो असवे मूड । 

निते नित्या नः पाशेभ्यः मुञ्च ॥ ] 


Context—The Vss occur in the beginning of the- 
Adhyáya VI which deals with the witchcraft practices. In. 
the beginning the Sütra gives the Paribhásás to be followed: 
in the following: practices. 


Application —In the witchcraft practices a staff is required.. 
The holding of the staff ( perhaps the same as mentioned in 
the Sütra 12-“ भारद्वाजप्रवस्केनाब्विए्स qué qd") is done with. 
the given AVP. Vss. 
(22) AVP. XIX. 51. 1-4. = Kau. Sit. 42. 17. ` 
इदावत्सराय परिवत्सराय संवत्सराय प्रतिवेद्याम एनत्‌। 
यदून्नतेषु दुरितं निजम्मिनो ale तेन शमलेनाज: ॥ 
नमे ad ब्रतपते लुलोभाहो रात्रे समधातां म एनत्‌ । 
उदन्पुरस्ताद्विषगस्तु चन्द्रमाः सूर्या रश्मिभिराभिणणोत्वेनम्‌ ॥ 
यद्ब्रतमतिपेदे चिच्या मनसा Sal | 
आदित्या रुद्रास्तन्मयि वसवश्च समिन्वताम्‌ ॥ 
ब्रतानि ब्रतपतय उपाकरोम्यम्नये | 
स मे geb बृह्यशो दीर्घमायुः रुणोतु मे॥ 


18. The Pratika of this Vs. occurs at the Kau. 6. 19 where Darila - 
designates it as Kalpaja. All the four Vss. beginning with 
“ Idavatsaraya " etc. are termed by the Atharvapaddhati as. 


* aura: कल्पजामिः and the Dasa Karmáni as “ कत्पजेः चतुर्भ: ”-- 
Cf. AVS VI. 55. 3. and the following aml TS. V. 7,2. 4. 
[) 
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Context—The Kandikà 42 (12-18) gives the rules 


«concerning the return of a disciple after finishing his studies. 


Application— With VI. 89. 1( X. 5. 46) or according 
to the Atharvapaddhati with “आपो हि ष्ठा इति चतसृभिः” (1. 5. 1-4) 
in the “ परिसमाप्तवह्मचर्यव्त ” ( Darila ), after due shaving, 


7 


SAntyudaka is to be performed by the side of some water- 


place. After the sun-set, he places three sacrificial faggots 
with “ आपो दिव्या इति grat एधोऽसि इत्येका ” (VIL. 89.1. 9, 4 
Atharvapaddhati). He offers oblations of ghee ‘indicative 
of the finishing of the vow, in the fire with the given AVP 
Ves. Finally he offers in the fire sacrificial faggot. 


(93) AVP. XX. 8.4 = Kau, Sat. 406. 85. 
यो अभ्यु बम्हणायसि स्वपन्तमत्ति gu शायानमगत्स्वळप | M 
अयस्मचेन वह्मणाश्ममयेन वर्मणा पर्चस्मान्वरुणो.। 
दुधत्यभ्यवकाशे संविशत्वभ्यव हाशे संविशति N 


Context—The Kandiki 48 is devoted to various 


practices. The extract from the AVP appears in a prayas- 


cchitta ceremony ( 46. 80-98 ) 


Application—Kesava describes the ceremony as “ Sakuna 


‘Santi " in which the present AVP extract is rubricated, and 


further details it as ४५ अपशब्द श्रृत्वा कपिञ्जळवाशितं Bat ग्रामे अरण्ये 
पक्षिवाशितं श्रृत्वा....... oe ,.. उळूकवाशने कपोतवाशने पूर्वती वा उत्तरतो षा लोके 


“Riza: यल्किखिल्लोके fied वा थुत्वा--311त still further आकाशे यदि स्वपिति 


अरण्ये वा शून्ये गृहे वा तदा तदा “ यो अभ्य agen ” इाति ऋचं जपित्वा स्वपिति । 


{ Keéava ) 


| Darila says,“ पुनः SIRASI स्वस्त्ययनानि भर्वान्ति. . . ,.. .„यो अभ्य 
sena (६ ) अभ्यवकाशे अम्बरे आकाशे च अन्यस्मिन्वा लोके गाते संयोगः 
“दोषात्‌ । दोषशमना ( ! ) अस्याः जपः ...... ... ++ p. 


19. Cf. Naksatra Kalpa ( Kandika 36). 


| 
|| 
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(24) AVP. XX. 34.9 — Kau. Sat. 6. 9. 


संस्रावभागास्तविषा ब॒हन्तः प्रस्तरेष्ठा aff aT देवा: । 
(D The Vs. occurs with इमं यज्ञमभि विश्वे गृणन्तः स्वाः हा देवा अमृता माद्यन्ताम्‌॥ (1) 
a good deal of variants i 
| VS.IL 18; Kât, Sr. I1, Context—This is also from the sources 
| :6, 18, TS. 1.1.13. 2-3 P m 
- and Paribhási I 
TB.IIL 39,7. Ite prattk Paribhásis of the Kau. Sát he 


in the Vai. Sat, 4, 7, Pratika of the Vs appears in the Vai 
Sit, also ( 4. 7 ) 


| Application — The AVP Ys. is to accompany the 
| T A 
sprinkling of ghee from a pot of ghee. The Sütras on the 
point ar 
“ स्रुवमग्नौ धारयति ? । “ चदाज्याधान्यां तत्संस्रावयति ” । 
Davila explains them as “ संस्रवणमम्थात्‌” (i e. with 
Samsrüvabhágáh etc.) दृक्षिणेन eda स्रुवधारणं सव्येन आज्यधानी- 


संस्रावणम्‌ i” The Ajyapátra is held in the left hand and the 
Sruva in the right 


(25) AVP. XX. 46. 7-10 =Kau. Sat. 46. 54. 


प्रेहि प्रहर वा दावान्गृहेभ्यः स्वस्तये । 
BIAS TAA शतपत्राभि नो Fz ॥ 
भद्रं वद्‌ दुक्षिणतों भद्रमृत्तरतो वद्‌ । 
मद्रं quare वद्‌ भद्रं पश्र्यात्कपिजल ॥ 
शुने वद्‌ दक्षिणतः शुनमुत्तरतो वद्‌। 
शुनं पुरस्तान्नो वद्‌ शुनं पश्चात्कपिञ्जल॥ 
[ मद्रं व पुत्नेभंद्रं वद्‌ ue! 
भद्रमस्माकं वद्‌ भद्रं नो अभयं वद्‌ ॥ 
A Re 
(1) of, RV. II. 48.3 ema शकुने नवद पंगतीत डत 
(2) of, RV, II. 1. 16. यदुत्पतन्वदासि कर्करियंथा wegen विद्थे gaia: | 
| जञोवनानि महयसि जिम्युषामिव दुन्दुभिः । 
| कपिञ्जल प्रदक्षिणं शतपत्रामि नो वद्‌ ॥ ] 


Context — These Vss. appear ina ppiyascchitta ceremony. 
e 
A.A 


AR. 
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Application — Kesava describes the ceremony as 
Saynaka-Santi and the Sütra states “ प्रेहि RA कापिञ्जलानि 
सस्त्ययनाति मवन्ति।” Darila defines ^kapinjalah tittire ( h ) 
sadrgab " and states that the cry of a Kapinjala is inauspi- 
cious: yet the evil that is foretold by such a cry can be averted 
by the Kapirijala Svastyayandni with the AVP mantras, The 
Naksatra Kalpa ( Kandikà 86 ) has the following passage 
४ सेनां चेदभ्युत्थितां कपिञ्जलः प्रतिवदेत्‌ “ मद्रं ag” इति तिस्रः कापिञ्जळानि 
स्सवनातनि «aea t" 


(26) AVP. XX. 47. 4= Kau. 916. 127. 3. 
वायवा erg नो मृगानस्मभ्यं मृगयद्भथः । 
स नो नेदिष्ठमा रुधि वातो हि रशनाकृतः ॥ 
Context — This AVP Vs. occurs in the chapter on omens 
and portents. 


Application — The stanza is employed in a pacificatory 
rite when the portent: “ अथ यंत्रेतदुमकेतुः सप्त्षीनुपधूपयाति तदयोगल्लिमा- 
yga”. Then five kinds of birds begin to fly in a conti- 
 nuous line. To avert the calamity, Varuna should be 
praised thrice with IV.16. 3 and oblations should be given 
to him with VII. 83. 1-4 and so also to Vayu with the 
given AVP verse. 


(27) AVP. XX. 48. 5=Kau. Sit. 108. 2. 
समीची माहनी पातामायुष्मत्या ऋचो मा सत्सि। 
TATA gA लोकमनुसंचराणि n2 


‘Context — This stanza from the AVP forms a part of a 
hymn beginning with “ भवतं नः समनस्ती ” in Kau, 108 2. 
The present stanza also appears in the Vai. Süt. 17. 4. It 


20. Cf. TS. IIT. 2. 7. 1; San. Sr. VI. 8.4.; As. Sr. V. 2. 14. 
21. Some of the verses from this hymn appear in the RV., SV. 
TS. etc. 


(4) 


E 
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is employed together with the whole hymn ina sacrifice to 
avert the evil effects caused by the fire generated by fire 
( यतरदमिनाम्निः संसृज्यते । ) 


Application — The hymn together with this stanza is to 
accompany the oblations. The same is the expiation. Gold 
should be given to the Kárayitr. 


(28) AVP XX. 48. 9 = Kau. Sit. 56. 17. 
(1) ef, TA, VIL 3.3. यथापः प्रवता यान्ति यथा मासा अहर्जरम्‌ | 
Tai. Up. I. 4.3. एवा मा बह्मचारिणो धातरायन्तु सर्वदा ॥ O 


Context — The Atharvapaddhati calls this stanza as 
Kalpajá. The stanza appears in the Upanayana ceremony. 


Application — After the tying of the girdle, the Brahma- 
chárin holds the staff, puts on the thread, recites “ Aharh 
rudrebhib" (IV.30) after the Áchárya, takes the vow of 
Brahmagharya which is to last for twelve years. The 
Achirya tells him the rules of conduct, puts on his head 
rice, barley and Sami over which ‘ Ahan enam bhütebhyah ” 
(Kau, 56. 13 ) is recited and makes the boy to face him. 
Lastly the Acharya takes a Samidh and puts it on the fire 
with the recitation of the given AVP mantras 


(29) AVP. XX. 50. 6-8. = Kau. Sut. 58. 1, 
भद्राय कणैः क्रोशतु मद्रायाक्षिं वि वेपताम्‌ ! 
परा दुष्वप्न्यं Tag तन्न आ सुव ॥ 
अक्षिवेधं दुष्वप्न्धमार्ति पुरुषरोषिणम्‌ | 
तद्स्मादश्विना युवमप्रिये प्रतिमुच्वतम्‌ ॥ 
यत्पार्श्वादुरसो मे अङ्गादङ्गाद्ववेपते | 
अश्विना पुष्करस्रजा तस्मान्नः पातमंहसः ॥ 


Context and Application — These stanzas are only to be 
recited to a person who has a ringing sound in his ear or 
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whose eyelids are twitching. Kegava says-* कर्ण ` क्रोशन्तमनु- 
मन्त्रयते अक्षिस्फुरन्तमतुमन्त्रयते ” | 
(80) AYP. XX. 3T. 7-8. = Kau. Sut. 89. 13. 
अयं नो अग्निरध्यक्षोऽयं नों वसुवित्तमः । 
(1) of San, GF, I. 7.3. अस्योपसथे मा रिषामायं रक्षतु नः प्रजाम्‌ ॥ 0) 
अस्मिन्सङ्स्रं पुष्यास्मेधमाना: स्वे गृहे। 
(2) of SB. XIV. 9, 4. 23. इमं समिन्धिषी महृयायुष्मन्तः सुवर्चसः ॥ ? 


Context — The Kandikà 89 deals with the Pind 
pitryajna. 

Application — The fire is brought back again with these 
AVP Vss. and with XVIII. 8. 42; 4. 88; XVIII. 4, 65. 


The-Nilarudra Upanisad reconstructed from the AVP Samhita. 


AVP Nil. Up. 
TOW). शआ 76677 क MUCOSA EET ard 
Xi, Py ITSO SR DEM 18, 19, 20 
STRE, To Dodasobocoss ROO TETTE TTD 
TOR, ATS A coerce E in os ,...22-24 


8 कका SL) 


The Nilarudra Upanisad—— 
अषश्यं त्वावरोहन्तं दिवतंः पृथिवीमिव | 
अपश्यं अस्यन्तं रुद्रं नीलग्रीवं शिखण्डिनम्‌ ॥ १॥ 
Raa उग्रो$वाझकक्षत्‌ प्रत्यष्ठाद्रम्यामाधे । 
जनासः पश्यतेमं नीलग्रीवं विलोद्वितम्‌ wu 
एष एत्यवीरंहा रुद्रो जळाषभेषजी | 
वि (3) क्षेममनीनशद्‌ आ बाचीकरो व्येतु ते ॥ ३॥ 
“नमस्ते भवभामाय नमस्ते भवमन्यवे | 
नमस्ते घाहुभ्चामुतोत इषवें नम: ॥ ४॥ „ 


F 
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यामिषुं गिरिशन्त हस्ते बिभष्वस्तवे । 
शिवां गिरिश तां रुणु मा हिंसीः पुरुषं मम ॥ ५॥ 
शिवेन वचसा त्वा रुच्छाच्छा वदामास । 
यथा नः सर्वमिज्जगद्यक्ष्मं सुमनो असत्‌ ॥ ६ ॥ 
यात gu: शिवतमा far बभूव ते धनुः । 
शिवा शरण्या या तव तया नो मृडा जीवसे ॥ ७॥ 
या ते रुद्र॒ शिवा तनूरघोरा पापक्राशिनी t 
तयानस्तन्वा शन्तमया गिरिशं ताभि चाकशीहि ॥ ८ ॥ 
असो यस्ताम्रो अरुण उत बभूर्विळोहितः । 
ये चे मे अभितो रुद्रा दिक्षु श्रितास्सहस्रशोऽवैषां हेड ईमहे ॥ ९ ॥ 
em त्वावरोहृन्तं नीळप्रीवं विलो हितम्‌ | 
उत त्वा गोपा HEAT उत त्वोद्हार्यः ॥ १० ॥ 
उतो त्वा विश्वाभूतानि तस्मे दृष्टाय ते नमः ॥ 
नमो अस्तु नीळशिखण्डाय सहस्राक्षाय वाजिने । 
अथो ये अस्य सच्त्रानस्तेभ्योऽहमकरं नमः ॥ ११ ॥ 
नमांसि त आयुधायायानातताय धृष्णवे । 
उभाभ्यामकरं नमो बाहुभ्यां तव धन्वने ॥ १२॥ 


aga धन्वनस्पर्युभयोरात्न्यॉ्याम्‌ । 
याश्च ते हस्त इषवः परा ता भगवो वप ॥ १३॥ 


अवतत्य धनुस्त्व॑ सहस्नाक्षश्‌ शतेषु घे । 

विशीर्य शल्यानां मुखा शिवो नः शम्मुरुआ वर (1) ॥ १४॥ 
विज्यं ag: शिखण्डिनो विशल्यो बाण af उत । 

अनेशन्न्‌ अस्येशवशू शिवो अस्य निषङ्गथिः ॥ १५॥ 

परि ते धन्वनो होतेर्‌ अस्मान्बृणकतु विश्वतः 

अथो य इषुधिस्तवारे आस्मिन्निषेहि तम्‌ ॥ १६ ॥ 

या ते हेतिमीढुष्टम हस्ते बभूव ते धनुः । 

तया त्वं विश्वतोऽस्मान्‌ अयक्ष्मया परि भुज ॥ १७॥ 


नमो अस्तु सर्पेभ्यो ये के च पृथिनीमनु । 
येऽन्तरिक्षे ये दिवस्तेभ्यस्सरपेभ्यो नमः ॥१८ ॥ 


O | 
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ये चामी रोचने दिवो थश्च सूर्यस्य रश्मिषु । 
येषामप्सु weed तेम्यस्सपेंभ्यो नमः॥ १९ d 
या इषवो यातुधानानां या वनस्पतीनां । 
येऽवरेषु शेरते तेभ्यः सर्पेभ्यो नमः ॥ २० d 
यस्‌ स्वजानां नीलग्रीवो यसू स्वजानां हरिर्‌ उत। 
कल्माष पुच्छं ओषधे जम्मयास्यरुन्धाते ॥ २१॥ 
सर्व नीलशिखण्डेन वीर कमीणि कर्मणि । 
इमामस्य प्राशं जहि येनेदं विवदामहे ॥ 33 ॥ 
तृतीयकं वितृतीयकं सदन्दि तवमानमुतराजयक्ष्मम्‌ | 
अधशूशक्रोऽन्मुश्चत तृतीयकमेवाहं तदनुमुश्वामि ॥ wig 
नमो भवाय नमः शर्वाय नमः कुमारशत्रवे । 
नमो नीलशिखण्डाय नमः समाप्रपादिने ॥ २४ ॥ 
[ अस्त्वा एत्तमु ¦ शिशुमारोऽसावयत्त ¦ पुरीक्यः। 
कुमारशत्रवो वरो हृदुकं परि वा च ल म्‌1॥ २५ ॥] 


E III 
“THE ATHARVAN CIVILIZATION ” 


(Home and Society, Woman, Kingship; Disease 'and 
Medicine; Magic and Witchcraft; Religion-Cosmology ; 
Cosmogony ; Gods ; Individual Gods; Semi-divine beings ; 
Principles underlying Vedic religion ; Eschatology; Myths 
and Legends; Philosophy; Sundry Matters; Beliefs, 
Customs; etc, Literature; Literary tendencies etc.) 

Home and Society — ‘ The five races of men! (II. 1. 2; 
II 21. 5; 24.3; IV. 28.1; VIE 6:1) is perhaps the 

eponym of the five great Aryan tribes 
(1) RV. 1, 108.8 and their descendants. It probably 
refers to the confederation of the 
Turvasas, Yadus, Anus, Druhyus and Purus mentioned in 
the RV.” The Aryan tribes had their settlements as far as 
Mabávrsa, Máüjavat, Balbika, Gandhári, 


(४. RV. X T 1, Anga and Magadha. Mijavat is fre- 
Tl i quently mentioned in the Vedic litera- 
SB. II. 6, 2. 17. ture as typical for a distant region 


(V.22.4.7.).9 Balhika ( V.22.4), 
Mahavrsa (V. 22. 4), Müjavat (V. 22. 7), Anga, 


‘Gandhari and Magadha (V. 22. 14) seem to be the 
extreme limits of the Aryan settlements for the disease 
‘Takman is asked to go to these places. He is asked to shake 
a Südra woman of Balbika. These might be ethnic regions 


or communities. The Aryans were still 
(3) VS.XXXVIIL26. in the land of the Saptasindhus (IV. 6.2; 
VI. 3.1; 61. 3)9 and the Kuru lands 
1. AV. V. 17. 9--ब्राह्मण एव पतिने राजन्यो न Aen! तत्सूर्यः प्रत्रुव्ञाते पञ्चेभ्यो 
जनेभ्यः ॥ 2 
2.- Maxmullas, “ Chips from a German Workshop.” I. p. 63. 
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( XX. 127. 8 ) Yet the reference to Yamuná (IV.9.10), 
the familiarity with the tiger which was considered as the 
typical danger, to life in early times. ( VI. 110. 2; 140. 1) 
"1 | show that they had advanced to the east 
as far as Magadha and Anga countries. 
(४) Of हे. 5. 16, 14. References are also made to the famous 
rivers? like Parusni ( VI. 12.3) and 
the unknown rivers like Váranàvati 
GWA). Various peaks of the Himálayas-Traika- 
kuda (IV. 9. 8. 9. ), Suparnasuvana (V.4.2) and 
various barbarous tribes such as Kurata 
S) a नीचा F "3i (X. 4,14); Andhaka? ( Ardhaka XI. 
“oe 2, 7) are also referred to. The Aryans: 

kuew the sea (XI. 2. 25 ) 

The Aryan society ( Visah--people XII. 3. 8) was 
divided into two broad classes--Aryan and Südra ( V1.20.4 ) 
or Aryan and Dasa. The first was 
again divided into three-Brahmin,. 

Ksatriya and Vaisya (I. 15. 4; 
3 pro XIX. 89, 8).© 5 But among these three 


(1) RV.VII.18, 8. 


सिकतावती, हृदिकावती, 


(4) VS. XIX, 30, 


Brahmin was considered chief (V. 17. 9). 
In the AV. Brahmins call themselves “gods” ( V.11. 11; 
VI. 13. 15 114. 1; VI. 58. 2; XI. 1. 23) 


(6) T$.I.7.3-4. Their claims and prerogatives have 
MS. 1, 4.7. reached here the highest pitch. Their 
SB. II. 2, 2. 6. | 


social and economie conditions are very 
much the same as those depicted in the 


3. Thomas, ‘ The Rivers of the Veda”. JRAS 14. 4. 

4. The RV. also mentions Gandhara (1. 126.7); Kikata. 
(Magadha (?) III. 53.14). Ganga, Yamuna (X. 75). 

5. Muir OST. I. 7-15 for the Caste-system in the Vedic period. 

6. King Soma, ceded his claim as the mythical husband of a maiden 


“in favour of the Brahmins (सोमो राजा प्रथमो ब्रह्मजायां पुनः प्रायच्छत्‌ 


अहृणीयमानः। अन्वतिता वरुणो मित्र आसीत्‌ अमिहांत। हस्तण्या निनाय ॥ ) 
V. 17. 2. The wedding was conducted by the gods themselves. 


——— 0 ण 
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Brahmans works.  Daksinà is still their prime concern. 
The special feature of the Atharvan hymns is the fierce 

imprecations against the oppressors of 
(1) RV. ह. 109. the Brahmins ( V. 17; 18; 19; XII. 5)” 

Murder of a Brahmin is the greatest sin. 
Kings and noblemen at times violated the purity of a 
Brahmin’s wife ( V. 17. 3, 10) but then calamities befall 
like hail on the king and his kingdom. There the prosperity 
vanishes, children are not born and people are terrifed by 
portentous appearances ( V. 17. 12. f). The same 
punishments befall them who rob Brahmins of their 
cattle ( V. 19. 8, 9). Such oppressors die (V. 19.12, 14) 
When helped by the Brahmins, the Ksatriyas -become 
powerful (II, 19 ) 

The AY is fitly called the Ksatra Veda i. e. the Veda 
in the interest of the Ksatriyas with all their aims and 
duties. Indeed, Prof. Weber and M. Bloomfield have 
pointed out the circumstances and literary statements which 
make it seem possible that the Atharvan was in certain mood: 
regarded as the Veda of the Ksatriyas.’ 


Indra is the trader himself (JIL. 15.1). AV IL 15 

( Kau. 50. 12 ) is a merchant's prayer. The merchant was 
required to undertake long journey on business purposes 
(IIL 15. 4) His way was infested 

(2) ५०७. Gr. IV. 8, 19 f. by robbers, waylayers, and wild beasts. 
Kha, Gr. IV. 3. 7, He invested wealth in Prapana, went. 
out for purchases and gained a hundred- 

fold in transactions. The business was done by the barter 
system. The wealth was increased through wealth ( धनेन देवा 
धनमिच्छमानः (०),  Sakadhüma (VI. 128; Kau. 50. 13, 14) 
predicted weather for a person who was about to start on a 
journey. The professions of a Karmára ( metal-worker ), 


7. Bloomfield. SBE, XLII. 9. XXVfÉ e 
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Rathakára (chariot-builder ), Dhivána (wheelright) (II. 5), 
barber ë ( VIII. 2. 17), medical practitioner ° ( V. 30 ) are 
also mentioned. Their skill was purchased by some medium 
of exchange ( Sulka-I 29. 4.) "^. 

But cattle-rearing and agriculture were perhaps the 
main occupations of those times. There are charms in the AY. 
for the prosperity of cattle (II. 26; III. 14 ), prayers to plants 
like Arundhati to protect cattle (VI. 59), charms to 
secure harmony between a cow and her calf ( VI. 70; 
Kau. 19. 14 ft). The“ Karki Pravádà rchah” (IY. 38. 6, 7; 
Karki—a white cow ) secure prosperity of cattle. A cow 
appears in various capacities in the Savayajiia as the 
Daksin to a Brahmin or as the Anubandhy& for the cattle 
sacrifice, In such a sacrifice the cow is given to the priest as 

a peculiar kind of reward (Kau. 66. 13). 

(1) Rv, 5,19, 5, VI. 72. 2 is clearly meant for bringing 
home the strayed cattle. The custom 

-of marking the cattle is mentioned in XII. 4. 6 and also in 
VI. 141. IL. 32 is a charm against worms in cattle 
(Kau. 27.21-26). The cows were taken to ponds 
eee (1.4.3 ). They formed the wealth 
Lat, Sr, 35 गा. 6. 3, Kat, of the Aryans (III. 16. 3). The 
Sr XXVI 5, where Ida custom of naming the cattle is possibly 
Tp 0 name of Teferred to in VI. 72. 2. Rudra is 
bis requested to spare the cows from his 

8. “When thou, O Barber, shearest with your sharp well- 


whetted razor, our hair and beard, do not, while cleansing our 
face rob us of our life. ” 

9, “मा बिभेने मरिष्यसि जरदष्टिं कृणोमे त्वा ॥ ” this seems to be the 
speech of a professional medical man. र 

10. Nsika (AV. ५. 17. 4) is a doubtful word. Macdonell and 
Keith take it as a medium of exchange ( Vedic Index I. 454 ) 
but Dr. D. R. Bhandarkar and S. K. Das (Economic, History 


_ of Ancient India ) hold that Niska was both an ornament and 


bullion currency hating a fixed weight and value, n 


PCIE 
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weapon (VJ. 39. 3; VIL 75. 1). The cow slain by the 
missile of Rudra was called as “ Isànshatà ” (cf. Dárila and 
Kesava on Kau. 36. 13). Robbers also stole away the 
cows (VII. 75). Vayu, as the husband of directions 
(1I. 10. 4) and moving everywhere is naturally regarded 

to be the companion of cattle, when they 
(1) Of. TB.IIL 2.1.4. are away from home (II. 36. 1 ) ®, So 

also Siniváli, as a phase of moon 
illuminates their way home (II. 26.2). The cow ofa 
Brahmin must never be harmed. +! 

Agriculture was alsoa very important occupation of 
the Vedic Aryans. III. 17 describes the process of cultivar 
tion in which Sita (furrowed land) is invoked to give 

abundance of grain. Asvins also seem 
(2) RV. 1. 117. 21. to play a prominent part in agriculture 
(II 17. 4; VI. 50.1)®. Bulls were 
yoked to the plough (II. 8. 3 ) which was made of strong 
Khadira wood ( cf. Phálamani extolled in X. 6 which is said 
to be Khádira ) The metal plough-share seems to have 
been knownas well, if Pavira (III. 17.3)*? 
) VS. XII. 01. TS. IV. has that meaning. Ksetrapati was the 
2. 5. 6. MS, II. 7. 12 : x 9 
divinity of the field (II. 8. 5). VI. 142 
is to be recited during the sowing of the seed when the 
field is furrowed. VI. 79 is a praise of Nabhaspati ( the lord 
of the clouds ) for procuring the increase of grain. VI. 50 
is the exorcism of vermins infesting grain in the field. Such 
vermins as Tarda, Upaskava, Vyadhvara, S’alabha are to be 
killed by the Asvins. ? 
11. IV.3 isa shepherd's charm against such dangers to the kine 
as tiger, wolf and robber 
12. Dr. Keith has already criticised the view of Baden Powell that 
the Aryans were “ princely conquerors” of the aboriginals and 
not themselves cultivators, by stating that this view can not be 
reconciled with the RV. ( and'also with the AV)’. Cambridge 
History of India. 1. 101. a 
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The Aryan house in ordinary circumstances would be 
a Sal though built on strictly scientific principles. The 
AY. IX. 3 enumerates the different things to be used in the 
construction work of the Sala. The plot chosen for the 
work would naturally be a lawn covered with grass. Defore 
the walls of the house were actually raised, a frame-work 
was made by fixing poles at short distances which were 
connected at the top by posts running all round. On these 
connecting poles rested the cross-beam. ? The posts were 
tied to each other by means of ropes (IX. 3. 2, 6). It had 
a thatched roof (IX. 3. 4) *. It had doors and windows 
and.separate rooms for women, fire, and for other purposes 
(IX. 3.7). There were outhouses for cows, horses, for 
storing grain (IX. 3. 13; II. 12. 2; 14. 8). The house 
was always kept clean. It contained all the necessities of 
life-vessels, probably earthen, wooden seats, mats, mortar, 
pestles, winnowing baskets and the like and the fire was 
kept perpetually burning in the hearth. References are also 


made to the houses in the lakes full of lotus flowers 


( VI. 106. 2). These were perhaps the Harmyas (IV. 5. 5 ). 
Bed-steads, litters were used for sleeping purposes (IV. 5. 3 ) 
and dog was the watchman at night (IV. 5. 6). Danger of 
fire to the house could be warded off by VI. 106 and VI. 56 
is the exorcism of serpents from the premises. 


The natural resources of the country and the creative 
impulse of the Vedic artisans naturally resulted in the 


13. “उपमितां प्रतिमितामथो परिमितामुत॥” (IX. 3.:1) Upamita— 
vertical post; Pratimita—slanting support; Parimita—a 
cross-beam connecting the vertical post. cf. “ On the Interpreta- 
tion of some of the Doubtful words in the AV.". (p.29) 
Dr. T. P. Chaudhari. 


14. AV. 1%. 3. 17, “ तृणैराग्रता पलदान्वसाना रात्रीव शाला जगतो निवेशनी 
मिता great तिष्टांते हश्रितनीव पद्वती ॥ ” 


^ 


e 
————————— —"'"— 
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inventions of various arts and crafts. People knew weaving 
( VI. 112. 2 ) and used two garments—the upper and the 
lower ( VIII. 2. 16 ). Coloured garments were used by 
women (I. 17.1). Metal-workers, chariot-builderg, cha- 
rioteers enjoyed a high social position ( III. 5. 6). Boats 
were probably carved out of the tree-trunks (VIII. 1. 6). 
But they must have been specious enough as a wedding 
party is said to cross a river with their help (II. 36. 5). 


The standard of morality was very high and immorality 
was severely punished. Among crimes is counted the stealing 
of cows by a Taskara-robber (IV.21.3) who was different from 
a Stena-a thief (IV.3.5). Flesh, wine,’ dice and women 
are things in which mau's mind has strong attachment 
( VL70.1; XIV.1.85; XV.9.1,2 )®. Marriage of the younger 

brother or sister before the elder brother 

q E 966; VIIL oy sister was a sin requiring expiation 
E ( VIL.112;113). Deliberate miscarriage 

was the greatest sin ( VL112.3; V.17.7) ®. Greatest of 
all the sins is the sin of violating the 

(2) MS.IV.9.1 Brahmin’s spouse or robbing him of his 
cow (५.17 ; 18; 19). Non-payment of 

debt incurred even in gambling required expiation (VI.119). 
Those who are free from debt go to the third heaven 


(1.11.8 ). 


The chief entertainment was gambling ( VIL.50.1) in 
which success could be secured by prayer to Apsarases 
(1V.38.1). Chariot-racing, boating, moving in garden, were 
also some other pastimes ( VIII.1.6) in addition to singing 
and dancing. 


AD पक O rr 

15. Brandy is used in practices connected with love-charms 
(Kau. 36. 13, 14); to produce harmony (12. 6, 9); at Vaitàna 
(30. 9). Surà in the curative form is used in Sautrámani. Also 
see Vai. Sàt. ( 30. 13 ). 

16. Püsan is asked to wipe off the sin of an abortionist. 
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The ideal of the society is depicted in IV.30.4 6,7 ® 


Woman — The woman of the Vedic 
(1) For the opposite of period is depicted in the charms of the 
this seo S'B.IV15.3H AY in a more natural light which 
concession is denied to her in the main current of the Vedic 
literature. The Strikarmáni of the AV fittingly describe 
her during her maidenhood and after. Herein we find a 
spinster longing for husband; the wooer soliciting the 
hand of a desired maiden ; the mistress of the house 
holding her sway in her own house; a jealous 
woman employing a fierce incantation to cut off 
her rival in love or using love-mixtures to attract the 
attentions of her man. Thus we meet here with all the 
yearnings and longings of the Vedic woman. In addition 
to this the AV provides all the normal practices pertaining 
to women such as wedding and the following Samskáras 


connected with pregnancy and child-birth. It is a note— 


worthy fact that the AV does not express any desire ou 
behalf of an Áryan for the birth ofa daughter. On the 
contrary the birth of a daughter was deprecated ( VI. 11.3 ) 
A son “ten month old" was the persistent demand 
(L 11.6; TI. 28.2 ). / 


When the girl attained maidenhood, Bhaga was invoked 


to confer Varchas upon her (I. 18 ).. 


(2) RY. I. 24.7; IV. 5.5. Normally until her marriage the girl 

Manu, IIL. 11, Yàj. I. 53 ,. A COMES 

Va Dh. XVIIL 16. Ga.Dh, lived with her parents but if they 

XXVIII. 20, were lost, she is described as living 
in the house of her brother (I. 14:2 ) 

and a maiden without & brother was thought as devoid of 


lustre and fortune (I. 17.1) or protection and support. 


17. For the contrast compare the story of Chyavana as told 
in the Jaiminiya Brahmana, “ Proceedings of the American 
Oriental Society ". 1883. 1805. XI. p. cxiv. 

18. “पुमांसं पुन्रमाथेहि दशमे भिसि सूतवे ॥ ” (V. 20.10) 


—À SRC a 
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The Vedic Aryans in accordance with their obvious 
partiality for heroes entirely ignored the claims of the cirls 
to be initiated and no form of ritual is prescribed for them. 
In the AV there is no trace of child-marriage, On the 
other hand references to suitors courtine the love of a 
maiden and even the references to the sons born of maidens 
unmarried ( V. 5.8 ) clearly speak about the full growth of 
a girl before she was given away in marriage. 


Evil bodily characteristics were taken into consideration 
of a marriageable girl. Lalàmi (a spot on the fore-head ), 
uncouthness of limbs; fierceness of body and looks were 
some such characteristics ( I. 18 ) which required expiation. 
But as it was rather difficult to be sure of such physical 
marks the maiden was given eight or nine lumps of earth 
chosen from different places and as she chose, her disposi- 

tion was gauged (Kau. 37.7-12 ). (1? 
(1) Gob, Gr. II. 1.3-9. Owing to these defects or some other 

reasons if girls could not secure husband 
then for that purpose the AV has provided with the 
Pativedanani (II. 36; VI. 60 ९८. ). The spinster waiting 
for her husband is described in VI. 60.1. Sheis tired of 
going to the wedding feasts of other women. Dhitr and 
Aryaman who procure husband for her after her own heart 
should allow her to enjoy her own marriage-feast. 


The suitors used to come to choose the maiden. ?^ 

(IL 36.5, 7). Aryamanisthe typical 

(00 ING S 07% wooer(?? (XIV. 1.3). Usually the 
( 3) RV. X. 39.2, 5; n 3 a 

X. 85.23, father of the bride-groom and the 

Purohita of the house were the wooers,? 


19 Keith, “ Religion and Philosophy of Veda”, pp. 369, 378. 
20 Keith, “ Religion and Philosophy of Veda ~, p. 374. 


Li 
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Soma, Brahma and Aryaman are the mythical husbands of 
every maiden (II. 36.2 )2 King Soma makes her lovely 
(1I. 86.8). Tvastr begets husband and wife for each other 
in the womb ( VI. 78.3 ) while the great golden hook 
of Indra, the lord of Sachi, procures wife for a man ( VI. 


89.8 ). 


In love-matters a maiden enjoyed freedom like the 
youths. The Aávins as the gods of love, joined the lovers 
(1.30.2 )2. 1.84 is the charm to be used with licorice to 
win the love of a maiden. The AV gives us a number of 
such charms (11.80 ; VL8;134; VL9; 102; 139 ; 11.28 ). 
The winged arrow of Kama barbed with love created 
undeviating desire in the heart of the beloved woman 
(111.25). Creeper was the symbol of a loving woman 


(V18.1). 


The marriage of Stirya, 0) the daughter of Savitr with 
Soma, the moon is the typical marriage 

1) RV.X.85. 6f. AB. (heavenly). The Agvins acted as the 
A ec e d wooers in it (VL82.2; XIV.1.TR ). 
10, 1f. The wedding hymns that appear in the 
AV (V. 17; XIV.1 and 2) are almost 

identical with the Rgvedic wedding hymns. The marriage 
ritual is simple (Kau. 75-7 9). Fire is kindled (XIV.1. 1, 23) 
_ the wooer and his companions are addressed ( XIV. 1. 31), 
‘oblations are offered in the fire when the wooers come in 
(XIV. 1. 17 ), the scarf tied about the bride is loosened 
( XIV. 1. 19 ), the bride lays fuel on the fire ( XIV. 2. 52), 
the bride is bathed ( XIV. 2. 52-58, 69 ) she is dried after 
the bath with a garment which is then carried to the woods 


21. The same as Soma, Gandharva and Agni in RV. X. 85.40, 41 
according to Sayana. Also in As. Gr. 1.7.13. 


22. Also VI. 102. T. 
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aud fastened to a tree ( XIV.2.66 ), a new garment is put 
on her ( XIV.1.45,53 ), her hair is combed and she is 
clothed in a new garment ( XIV.2.68 ) she is given a girdle 
( XIV.2.70.; 1.42 ) she is led out of the house ( XIV.1.20 ), 
a piece of gold is fastened on her forehead (XIV. 1.40 ), a 
stone is set up in a lump of dung (XIV. 1.47 ), the bride 
is asked to step upon it ( XIV. 1.47 ) she scatters grain 
( XIV. 2.63 ), she is caught by the hand by the bride-groom 
and led about the fire (XIV. 1.48), three times (XIV. 1.39), 
the bride-groom mounts a couch ( XIV. 1.60; 2.31 ), she is 
ungirdled (XIV. 1.87, 58 ), and sprinkled with fragrant 
powders (XIV. 1.53, 58 )? etc. 

The bride sets out for her new home ( XIV. 1.59, 60, 
62), she mounts a car ( XIV. 1.61; 2.30) with a Brahmin 
boy in front the bridal train starts ( XIV. 1.34; 2.11) 
When the procession goes athwart the tract at a cross-road 
(XIV. 2.74 is recited ), if the bridal car needs mending 
XIV. 2.47 is recited: after arriving at ford or river-crossing in 
the journey XIV. 2.6 is recited; when the train passes great 
trees XIV. 2. 9 is recited or fields etc. XIV. 2. 7 is recited. 
[f the bride falls asleep on the way XIV. 2.75 is recited. 
The car is sprinkled and the oxen are unloosened at the end 
of the journey ( XIV. 2.16 ); exorcism of the new house js 
done by sprinkling (XIV. 2.19 ), the bride enters the new 
house (XIV. 1.21. 63, 64; 2.26 ) etc. 


23. Alteration of the mode of wearing the hair at the time of marri- 
age ( Kau. Sat. 79:14 ) 


24. For the details of the ritual, see, Keith, “ Religion and Philos 
sophy of Veda”, pp 373 ff; Hillebrandt, “ Ritualliteratur ”, 
p. 67 ff. 

25. When the bride enters her new house she is washed and given a 
red garment to put on. She then offers to Indrani and the 
bride-groom offers to Vaisvànara ( Kubera, AV. VIII. 10:28 
and SB. XIII. 4.3. 10; TA. I. 31.6). o 
A-5 n 


| 
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The bride-groom brings the hide of a red ox ( XIV. 
9,21); the bride is made to sit upon it; she takes a Brahmin 
boy upon her lap to encourage the obtainment of male 
progeny ( XIV. 2.22, 23); water is poured in the folded 
hands of the pair ( XIV. 2.45 ) etc. 

Then follows the Garbhádhána ceremony. 


After marriage appear many problems before the 
woman, One of such problems is to secure the love of her 
husband. For that purpose, the Atharvan prescribes many 


charms ( VII. 38; VI. 130; 181; 132 etc, ). The mixture of 


salve, sweet-wood, Kustha, and spikenard is a love-mixture 
(VI. 102. 3). Women of those times were very fond of 
Kustha for it enhanced their attractiveness ( XIX. 39. 9) 
The love charms uttered with the necessary ritual by woman 
created passionate yearning in the heart of the man for her 


. only. This yearning is said to have come from Apsarases: 
(VI. 130.1). Anumati and Akuti also help to create 


longing in the heart of the man ( VI. 130.2). Indrani does 
the same function ( VI. 132. 3). When by these means, 


the husband is fully brought under control the mistress of 


the house could say, “‘ My speech, not thine, hath weight 
(in this affair of love). In the assembly do thou speak; 
10,716 alone shalt thou belong ; thou shalt not even discourse 
of other women " ( VIT. 38. 4) %, Then there was the fear 
of rival women or cowives. The incantations used to cut 
off such a rival in love reflect hatred and natural pride of 
the women. "Iam superior; she is inferior; I am over- 
powering; may the mind of the husband run after me asa 
calf after the cow or as water after its course.” (III. 18 ).? 
AY. VIL 35 renders a rival woman sterile. A woman who 


. 26. अहं वदामि नेत्त्व सभायामह त्वं बद्‌ d 


ममेंदसह्त्वं केवळो नान्यासां कीतेयाश्चन ॥ 
Dip, अघः सपत्नी या ममाधरा साधराभ्यः ^ | (III. 18-4) 
मामनु प्र ते मनो वत्स गोरिव धावतु पथा बारिव धावतु । (IIT. 18.6) 
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was rendered barren was eventually turned out of the house, 
and had to live with her parents or brothers (T. 14.1, 9 ) 
She was thought of as the wife of Yama, whose house she is 
asked to keep (I. 14. 2,3). Asita, Kasyapa and 6aya- 
these three sages had something to do with the misfortunes 
of women. Thus dishonoured woman took to such drastic 
measures as depriving her husband of his virility and rendering 
him a eunuch ( VI. 138), by way of revenge. Characteristic 
are the Atharvan charms meant for women to appease the 
wrath and jealousy of their husbands ( VI.17; VIL 45 etc. ) 
Aditi is the typical mother that desires a son ( VI. 81. 2; 
VIII. 9. 21 )9. She is the greatest mother 
हम ता 07 को of the devout (VII. 6.2)? Mother- 
CS 6 hood is the essential and the most chara- 
cteristic trait of this divinity. It is only 
in the AV. that we meet with the statement that Aditi’s 
desire for sons was promoted by a bracelet Parihasta, 
furnished by Tvastr ( VI. 81). This bracelet as an amulet 
ensures conception. From the vegetable kingdom, S’ami and 
Asvattha form the ideal couple in connection with procreation 
( VI. 11. 1). Prajapati (IIL. 23. 5; VI. 11.3) Anumati and 
Sinivali ( VI. 11) fashion the son in the womb.  Gandharva 
Visvavasu has some connection with women before and even 
after marriage ( XIV. 2. 35 ) Charms were employed 
(IIT. 23; VI. 11) for the conception of a male child. VI. 17 
avoids the danger of miscarriage and I. 11 facilitates easy 
delivery. Süsan, Susaná, Biskalà, are invoked respectively to 
open the womb, loosen it and to bring out the embryo. 
Further if the child was born under an unlucky star expia- 
tion was to be undertaken ( VI. 110 )? 
28. Oldenberg, “Die Religion des Veda”, pp.88 note 2; 249 note 2. 
29. Inthe Vedic times also some women were disposed to run 
away ( VI. 77). The Kau 501. (36:5-9) prescribes a ritual to 
hold such a truant woman in check, or to cause her to return, 
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The mistress of the house had a complete control on the 
domestic affairs ( VI. 38. 4). But asa daughter-in-law she 
was naturally obedient to her elders ( VIII. 6. 24). She was 
required to work bard in the house-hold services (IY. 20. 3). 
Woman in general was fond of looking charming at festivals 
(IL 36.1). In her spare time she broke reed to prepare 
mattresses ( VI. 138. 5). Sleeping women are described in 
TV. 5. They slept upon couches, bed-steads and litters. They 
are said to exhale sweet fragrance in sleep. In I. 17.1 the 
blood-vessels of the body are likened to women wearing red 
garments. The upper garment of women was called Drápi. 
Jt was perhaps a close-fitting and gold-embroidered vest 

used by women of position. The 


(1) RY. 1. 165. 10. courtesans” also used it ( V. 7. 10) 
(2) Châ. Up. V.1L5. A silken garment which was probably an 
(3) S'B V. 2.1.8. undergarment, is also mentioned here 


(VIL 2.16; XIV. 2.50 )®. Hiranyar 
pesas was probably the most costly cloth with gold threads 
( ४. 7.10), to be used at the time of festivals. In 

VI. 138.1 there appears the word 


९५) ae he 3 Upasina which may refer to the female 
VS XL 56. — method of dressing the hair, Elsewhere 


also the goddess Sinivali is described as 
Sukaparda, Svopasâ and Sukuriri. Talpa is associated with 
the bridal couch ( XIV. 2.31; 41). On account of her 
education a maiden obtained a suitable husband ( XII. 3.17, 
18). The AV possibly alludes to remarried woman in 
IX. 5.28. The burning of widows was an old custom 
E 3.1). The AV XII. 5.48 gives us a reference to 
the curious custom of the dancing of women about the 
funeral pyre with their hair loosened and who lamented 


30. For a detailed account of the woman of the Vedic times see, S. 
B. Upadhyaya, “ Vfoman in Rgveda ” ( Benares 1941 ). 


Iy ] 
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beating their breasts ( also VIII. 1.19; XI. 2.11; 9.14; 10.7; 
XII.5.7; XIV.2.59-62; XIX 32.2 ).2 
Though the S'atapatha Brahmana” calls the wife the 


(1) SB. V. 2.1. 10, 
(2 TS. VI. 5. 8, 2. 
(3 TS. VI. 8. 2. 

SB. IV. 4. 2. 13. 

(4, SB. 1. 3. 1, 12, 13 
(5) MS. I. 10, 11, 16; 
IIL, 6. 3. 

(6 KS. XXXI. 1. 
AB, IIT, 32, 

(7) Ap. Sr, 11, 15, 20. 
(8 RV. VIIL 33, 17. 
X. 95. 15, 

(9) RV. शा. 28. 5 


half of a man yet the Vedic literature 
on the whole does not look at women 
with an impartial eye. Woman was 
definitely considered as inferior to man”. 
She is thought of as incapable of con- 
trolling herselt? and ritually impure”. 
The Maitréyani Samhita even connects 
her with Nirrti They wheedle out 
secrets from their husbands and have 
illegal lovers. For the last-named sin, 
in the second offering of the Varuna- 


praghása, she is asked to offer in the Daksina Agni the 
Karambha ( Vai. Sit. 8.8 ff). In the RV also women are 
blamed for the hardness of their mind and the smallness of 
their judgment. Their greed for wealth is notorious. 
Kingship: In order to do away with anarchy that 
once prevailed, Kingship was ushered in the Vedic period, 


(10) SB.XI. 1. 6. 24. 
(11) TS. IT. 2. 11. 6. 
(12) TB. II. 2. 10. If 

AB. VIII. 4. 12. 
(13) SB. V. 1. 5. 14. 


in society. Indra was considered as the 
heavenly and typical king (19. 6.11; 
VI.98.1)9". Prajapati chose Indra as 
the king of gods by reason of his 


prominent qualities of body and mind, 
A Rajanya is also a representative of Prajápati and hence he 
is elected as king, to rule over the people. The doctrine of 
kingship was thus regarded to be of divine origin. 

The king was elected by people in concordance with 
Varuna,” the elector ( III. 4. 6), assembled in the Samiti3. 
31. See, Bloomfield, “ Women as mourners in the Atharva Veda °° 

JAOS XV pp. xliv—xlvii. 

32. Pun on Varuna, from J Vr-to choose. 
33. “ शवाय ते समितिः कह्पतामिह V" (VI. 88:39. 
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He is to be elected unanimously (IIL. 4.7 ) He has rivals 
who are both strangers as well as his kinsmen. The elected 
king is asked to hold the state. It is hoped that he would 
not fall from his office (VL 87-88 )?. The king once 
| driven out was re-elected (III. 4. 2. ). 
The chosen king was called Rajan, or 
Ekarája, or Ekavrsa. He was the sole 
taker of taxes from the. people ( III. 4.3; IN 9o QS dae 
is asked to rise on a high seat-the throne. The king-makers 
are mentioned ( Rájakrtah). Among them are included 
chariot-builders, workers of metals, charioteers, the leaders 
of village ( [II. 8. 6-7 ). These personalities were considered 
as indispensable for the firm establishment of royalty. As 
a preliminary of consecration they must be conciliated. The 
amulet of Palaga? was tied upon the king in order to 
strengthen his royal power. The King once elected ruled 
for his life-time ( III. 4. 7. ). 


The throne of a king was covered with the skin of a 

lion or a tiger,” of course, as an emblem of power (IV.8. 4), 
(1V.23.7). When seated on the throne water was sprinkled 
upon him (IV. 8. 5-6). King “ Death " remained present 
at the time of consecration (IV. 8. 1). He shall assent to the 
rale of the king. The king thus consecra- 

(9) ही ted is asked to control the directions-the 
Tp 1 75,712. Sine qua non of royalty (19५. S349) 2: 
AY. IV. 8 is a prayer at the consecration 

of a king after which the king is to distribute wealth among 
his people ( IIT. 4. 4). The king secured material prosperity 


(1) RV. X, 173. 
(2) RV. X. 173 6. 


34, Palaga is a synonym for Parna. The Parna-mani (Kau. 19.22) 
is rather for the subjection of enemies than for the attainment 
of prosperity. 9 


35, The lion and the tiger are the kings of the animal world (SB. 


V.5. 4.10). Their skin therefore, is the mark of royalty (cf. 
SB, XIL. 7. 1. 8 ).% 


| 
| 
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for his people (III. 4. 4). King Pariksit of the land of 

; Kurus brought prosperity to his people 
DUN (XX. 127, 7-10). The duty of a king 
itt is to defend law ( Dharma), The kings 
had the right to share one sixteenth of the Ista and Pürta of 
his people ( IIT. 29, 1). Pathyá Revati ( according to the Vai. 
Sût. 13, 2 Pathyá Svasti-personified as the wife of Püsun ) 
ensured success and well-being of a King (III. 4. 7 ). It is also 
the duty of a king to protect the Brahmins, their wives and 
their property ( V. 17; 18; 19). The righteous kings never 
molested the spouse of a Brahmin ( V. 17.10). But woe to 
the king and his kingdom where the precious possessions of a 
Brabmin are harmed in any way. Such a king is then not 
tolerated even by his Samiti ( V. 19.15). AV. 1. 9 is 
associated with a practice (Kau. 16.27-28) intended to 
restore loyalty of the disaffected people. 


< 


Samiti ( meeting place) was the national assembly of 
the whole people ( Visah ). The whole people had the right 
to elect or re-elect the king (VI. 87.1) 3 
This was the most important business 
of the Samiti. The re-election of the king was also done by 
the members of the Samiti. A prayer is devoted ( VI. 64) 
for union and concord in the Samiti, wishing for common 
aim and common mind. Agreeable speeches were made 
during deliberations in the Samiti. ( VIL12.1; XIL1.56 ). A 
prayer is devoted (II. 27) to these deliberations also. 
Naturally political matters were taken for discussion there. 
Grámani-the village leader, chariot-makers and charioteers 
were among the members of the assembly. The people of 
all the land used to assemble there ( XIL.1.56 )2, Because 


(2) RV, X, 173.1, 


36, 111, 4. 2 — ' विशस्त्वा सवा वाञ्छन्तु? | ' त्वां fam वृणतां राज्याय ?। 
VI. 88. 3 — ध्रुवाय ते समितिः कल्पतामिह ? । 


€6 


37. Sam Grama = Villages together; “ ये संगमा समितयः । ” 


9 
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the Samiti is called the daughter of Prajapati ( VII. 12.1. ) 
its long life can be imagined. The president of the Samiti 
0) Par. Gr. IIL. 134, Was probably called “Ising”. Matters 
(2) Cha, Up. V. 3. other than political? were also discussed. 
Brh. Up. VI. 2. The king also attended") the session of 
(8) RV. IX. 62.6; X.97.6. dhe Sanh 
Sabha or Naristd was the sister assembly of the Samiti 
(VII. 12.1), both being the daughters of Prajapati. Both were 
m popular bodies. Sabha is called Naristà"! 
O dn V9. तुक्षा to the people or that which can not 
be broken (inviolable—according to 
Sdyana) (VIL12.2; XL. 8.24). Sabha seems to be less political 
and more social : 
आनन्दा मोदाः प्रमुदोंऽभीमोद्‌ Ha» ये। 
हस्तो नरिष्टा नृत्यानि शरीरमनुप्राविशन्‌ N ( XI. 8. 24) 
This shows that the Sabhà was a place of social 


intercourse ®, and mirth. It was also a regular place ` 


for gambling ( XIL 3. 46). There 
are prayers for operations in the Sabha, 
for discord in it was much disliked and dreaded as in the 
Samiti. There must have been some relation between the 
Sabha and Samiti but what that relation was can not be 
exactly defined. There is always a wish expressed that 
agreeable speeches shall be carried on with the assembled 
Elders (VIL. 12. 1)9*. Those who were entitled to sit in 
the Sabhà possessed lustre? ( VII. 192. 3). In a charm to 
allay discord it is desired that the 
contending parties should be of the same 
Sabha and Samiti ( VI. 64). Another charm ( VIT. 12 ) is to 
procure influence in the assembly. 

Porridge is also invoked to secure influence in the 
assembly ( XII. 3. 46 ). The sin of falsehood spoken in the 
assembly is wiped off by the porridge ( XII. 3. 52 ) 

38. “ चार वदानि पितर: लङ्गतेषु t" 


(5) Of. RV. VI. 28. 6. 


(6) VS. XIV. 24. 
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Vidatha was also a popular institution like Sabha and 
Samiti. As Samiti was distinct from 82008 so Sabhà was. 
different from the Vidatha (I. 18. 4), The Vidatha was 

associated with civil, military and 

(1) RV. 1. 60, religious functions? Sabha, Samiti and 

0) 11105 200 ५: Seni were formed, probably, out of 
Vidatha (XV. 9. 2) 

Send (army) of the Vedic times is still pervaded 


(3) RV. X. 84. 3; with much obscurity£. Agni figures 
Ts. I. 8. 9. 1; largely as the typical leader of the 
१०५७-०७ USES vanguard of armies (IM. 1. 1; 2. 1 ye, 


He is the wargod capable of bringing victory to the cause of 
a dethroned king (IIL1, and 2; III. 3.1.) The charms IV.31 
and 32 are respectively meant to be recited at the time of 
inspecting army and arranging it. Agni burns the enemy in 
whose ranks confusion is created by Indra (1IL 1). Mighty 
Indra, the warlord, pierces the forts and the armies of the 
enemy (VIII. 8.1). Arbudi and Nyarbudi, the two personified 
divinities of battlefield are the friends of Indra ( IX. 9 ) 
(4) Ts. पा, 2.5.5; The club of Bhava ® pounds the enemy 

3.2.3; (VIII. 8. 11). Goddess Apvi confuses 

Yaska UX.39 — the plans of the enemy, seizes their limbs, 
attacks and inflames their hearts and strikes them down with 
fits and darkness (III. 2. 3). 

The ranks of the armies were composed of warriors 
having coats of mail or not, having armours or not, mounted 
on chariots or walking on foot ( XI. 10. 22. 24). They 
carried weapons like Parasu-axe (XI. 9. 1 or Asi-sword. 
( V. 21. 9) the stringed bow with quivers of arrows (IIT 23. 
1) some of which had poisoned tips (V. 18. 18). The 


39. The Kau. 501. (60:5) mentions a special “Senagni”. Its. 
preparation is given at Kau. (19. 6 ff ). : 
40. Also“ Matya” was the special weapon of Rudra ( VIII. 8:115. 
XII. 2.19). - 
o 
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warriors were asked to prepare for fight by putting on armour 
and holding the flags (IX. 10. 1 ).* The armies had the sun 
as the ensign on their banners ( V. 21. 12 )४, The drum was 
the shouting herald followed by the army (V. 20.9) The 
army marched through forests and villages infusing terror iu 
the hearts of the enemy and the females of enemy by the 
noise of the fearful dram ( V. 20 )*. 
The battle-field is pictured before us as covered with 
traps and nets in order to capture and destroy the enemy.” 
Patsanginih were a kind of traps ( V. 21. 10; Kau. 14. 8-11 
16. 16). The traps of the knotty Ahvá'5 plants and Badhaka 
tree, which are called as the fetters of death, were placed on | 
the way of the approaching enemy-army ( VII. 8. 4). The 
burning of the rotten ropes and creating smoke was also a 
trick to delude the enemy ( VIII. 8.3.4), Arbudi and 
Nyarbudi ( XI. 9 ) and Trisandhi- the three-jointed weapon 
(a) OL ETE or (XI. 10) were specially used to create 
TrikàndàIsuin AB. I, devastation among the ranks of the 
25. 5 IIT. 33. 5; SB. IL. enemy. Trisandhi was a kind of Vajra 
1, 2. 9 > : 
(XI. 10.(3)9. According to  Dárila 
Trisandhi is to cut the enemy ( Chedyáni ), the Vajras are for 
breaking (Bhedyáni) and Arbuda (Arbudi) for bringing about 
the fall (Pátàya). They were made of brass and tied with ropes. 
i (क्रो The three are peculiar weapons or machines | 
by primarily a serpent. to be used in rough war-fare (cf. Kau, 
Rv. VI. 15. 1478. Sit. “ Jayakarma 16. 21-26). The | 


| IT. 1. 4,5, 6 V. 4, 5. 4. : ; 

| last-named ( Arbudi )® was possibly a 
P 

ii 41,  उत्तिष्ठत से नह्यध्वं उदाराः Agia: सह 

" 42. ` सूर्यकेतव 1 
M 43. The drum was made of wood and covered with the skin of an 


| 

| 

| 
antelope (V.21.7) but usually with the skin of cow (V.20.1; 21.3). | 
^44. A cow, was, perhaps, released in the camps of the enemy to | 
| find out whether the track was dangerous with the traps and | 
il nets (Kau. 16.26) l 
1 45. Darila — " आहु: पादा: | l 


= “ अग्निजिह्वा धूमशिखा जयन्ती यन्तु सेवया” o 
9 
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erpent-like machine(cf. Sáyana * wit: Rava ” on XL.9.5). 
Charms against wounds of arrows were muttered (1.19) 
Asvattha, Badhaka, Kbadira, Tajadbhanga were invoked 
to destroy the enemy (VIII. 8. 3, 4). Fire and smoke were 
created to cause confusion” and when the enemy army was 
caught in the traps, they died of hunger, exhaustion, 
slaughter and fear (VIII. 8. 18). 


“ जितमस्माकमुद्धिन्नमस्माकं अभ्यष्ठां विश्वाः पृतना अरातीः । ” 
( X. 5.36 ) seems to be the battle-cry. 


The Atharvan is particularly fond of describing the 
scene on the battle-field, Especially the plight of women is 
graphically described, Thus a woman terrified by the noise 
-of drum is described :— 

“gga प्रयतां वदन्ती माशण्वर्ता नाथिता घोषबुद्धा | 
नारी gx धावतु हस्तग॒ह्यामित्री मीता समरे वधानामु॥ ( V. 20.5 ) 
or when Arbudi and Nyarbudi and Trisandhi are at work 
on. the battle-field :— 
“४ प्रतिघ्नानाश्रुमुी रुधुकर्णी च कोशतु | विकेशी पुरुषे इते रुदिते gz तव | 
-सँकर्षन्ती कछूकरं मनसा पुत्रमिच्छन्ती । पतिं भ्रातरमात्स्वान्नादिते अर्बुदे तव ॥ 
(XI. 9.6, 7) 
प्रतिघ्नानाः से धावन्त्रः पटूरावष्नाना: | 
अघारिणीर्विकेश्यो aes: पुरुषे हने रुदिते अबुंदे तव॥ ( XL 9.14) 
धूमाक्षी सं पततु रूथुकर्णा च क्रोशतु ॥ ( XI. 10.7 ) 


The battle-field strewn with the dead bodies of the fallen 
warriors was a place of feast for vultures, beasts and ghosts. 
“ अलिकुवा जाक्षमदा गुधाः श्येनाः पतत्रिणः d 
AR: शक्रुनयस्तृप्यन्तु अमित्रेषु समीक्षयन्‌ रदिते अबुंदे तव ॥ 
(XI 9.9) 


46, Owing to their supposed etymology. 
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Disease and Medicine : The boundary-line between the 
Bhaisajyani” and other charms, of the AV is often evanescent.. 
(D Medical charms in The charms for long life (Ayusyani), the 
the RV. I. 50.10-13; charms for exorcism ( Krtyáprati- 
Ere des. haranini), the charms for women 
Prayers for long life- ( Strikarméni) frequently encroach upon 
RY. I. 89; VS. XXV. — the domain of the charms for the cure of 
14-23, à T f 

diseases, The knowledge of the Atharvan 
medicine is known only through the charms of the AV, and 
the chapters ( XXV-XXXII) of the Kau. Sit. on Bhaisajya. 

The Atharvan Sarmbità contains references to more 
than hundred diseases in complete hymns or parts of hymns 
intended to be cured by the charms and practices prescribed 
by the Kau. Sit. It is not to be supposed that the practices 
recommended by the Kau. Sit. were in every detail preva- 
lent during the period of the composition of the charms but 
It is a fact beyond doubt that the ritual of the charms is 
based upon the understanding of the hymns and an 
unbroken tradition of the Atharvan.? Mau y a time the 
ritual is made to fit the charms. But we do not hope to 
understand the Atharvan medicine without understanding 
| the Kau-Süt. The Hindu medical Sástras of the later times 
" were evolved out of the rudimentary knowledge of the AV 
| and the ancient Hindu Sastrakaras have recognised such a 
48. Bloomfield, “ The Atharva Veda” ( Grundriss Series ) pp. 16 ff. 
4 F. Edgerton, in “A Volume of Eastern and Indian Studies" 
i pP. 78-81. M. Bolling, in “ Encyclopaedia of Religion and 


Ethics " Vol. IV. 762 ff. S. N. Dasgupta “ History of Indian 
if ; philosophy " Vol. II chapt XIII. 
dE 9. 


$ F. Edgerton, in “A Volume of Eastern and Indian Studies”. 
i i pp. 78-81 


" 
2! 50. Thus Charaka says — 
| ; "qst: स्युः चतुणों मृकसामयजुरथबैवेदानां क॑ वेदमुपदिशन्त्यायुवेंद्विद: तत्र भिषजा 
gii चलुणोमक्सामयजुरथर्ववेदानामथवेवेदे भक्तिरादेश्या | वेदो ह्याथेणः स्वस्त्य- 
यनबलिमिङ्गळहोमप्राङश्चि्तोपवासमन्त्रादिपरिग्रहात्‌ चिकित्सां प्राह 1 ” 

(Charaka I. 30-20-21). 


z 
Á ————— 
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It is through the charms of the AV that we get a glimpse of 
the medical knowledge of the Vedic Aryans for owing to 
the purpose of the composition and compilation of other 
Vedic Samhitis they have but little occasion to handle ‘the 
disease and its medicine to such an extent and concrete 
manner as the AY. could. 
The Atharvan presents to us the anatomy“ 4 of human 
body ina rather coarse fashion. Is has named various 
m externaland internal subdivisions and 
UTE AU organs. Thus IL. 33 also IX. 8 and X. 2 
give us a long list of the parts of body 
which are generally affected by diseases. There appears an 
apparent distinction made between veins aud arteries in 
1.17.3 but in VIL 33.2 the same word Hirá along with the 
word Dhamani is rendered in a more general sense of 
“ Internal canals" which only shows the vagueness of ideas 
of internal physiology. The statement “ आसो बलासो भवतु मूत्रं 
भवतु आमयत्‌ ” (IX.8.10)-what is diseased shall become 
urine-is a practical truth. 
In the Atharvan it was generally believed that the 
disease was caused by supernatural powers, particularly 
demons.” Such evil powers were 


(2) Ap. Gr. XVIII. thought to move about here, there and 
mentions the dog-demon everywhere and seek chances to harm 
of epilepsy. human beings? At times distinction is 


made between disease and possession by 


51. The Hindu theory of the constitution of body of three elements, 


“Kapha”, “Vata” and “Pitta” does not appear in the 
Atharvan text—the Samhita or the Sutra. This later theory 
appears first in the Atharva Parisista “ Svapnadhyaya ” (18). 

52, The Kau. Süt. in its remedial practices contains ceremonies 
which consist merely of driving away of the demons that cause 
disease or providing the patient with an amulet to resist the 
attack of the demon of disease or enjoin the spell to dissipate 
and remove the harm that is done by disfase-demon ( see, the 
practices mentioned in Chap. IV ). 


1 
(o. 
| 
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demon (I.4). Indra is invoked to destroy the female 
demons which cause worms in a child ( ५. 82, 2 ). The» 
demons of disease are vague and innumerable, Of particular 
importance are the Pisáchas, Raksases,” 

(0) ET ns 668 ai Atrins and Kanvas. The Pisáchas devour 
VIL 3516-18; ' the flesh of the victims (IV, 36.8; 
IX. 8.1; X.976 Y.29.5). So do the Atrins etymo- 
e] 10 logically. The. Kanvas particularly 
attack the embryo of a pregnant woman. 

(1I. 5.3 ). There are countless others which suck the blood o£ 
the patient or devour bis fat (XIX. 86. 3) by assuming 
the form of a dog. The Gandharvas 

(2) The Dog-demon of ppd Apsarases also bring about certain 
पल Ap.Gr. ‘diseases. The Apsarases are called as 
& mind-bewildering " ( Manomuhah-I. 

9.5) (IV. 37 ; XIX. 36.5 ). So it appears that insanity was 
due to them (VJ.111-4). So also the influence of the 
Raksases could steal away a man’s senses ( VI. 111.3). The 
à demons obtained possession of their 

TS, TIL, 4.8.4, victims by entering their body through 
DEL the food (१, 29.61 )9 8. The human 
RV. IIT, 22.4; 62.14 sorcerer was also thought of as a cause 


(3) RV. X. 11.2 


X. 17.8. of disease (1.28; IV. 98 ; XIX. 39 1 ). 
(5) Cf. Sitala, the Magic (11. 7. 6), curses or the evil eye 


UH E (II. 7; ४.15; 16; VL96.2; XIX. 35.3; 
pox and Apva RV. X. K 6.35.5 5-17 s 

113.2; VS. XVII. 44, Kau. 26.35.29.15-17) are also conceived 
AV. गा, 2. 5 ळू. 8, 9. as the causes that produced diseases.. 
can also be called as Vaskandha and Sarhskandha‘ were both 


demons of diseases. i हि 
the demons of diseases and diseases 


53. Itisfor this very reason, perhaps, the Kau. Sit. (26.10) 
prescribes a hygienic precaution that the sacks of grain belong- 


ing to the sick man shall be surrounded by a ring of heated: 
pebbles. $i 


r-———- Ronis Canes 


' , Rudra as physician 


I Js The Atharvan Civilization T9" 


themselves. The disease Takman* js adjured to go away 
and paid homage to (४. 22; VI. 90 ; VIL 116). The 


disease Apachit was thought to fly and settle upon the- 
victim. " 


The gods were also considered as inflicting diseases upon 

the offenders and sinful persons. Varu- 

(1) varuna and dropsy- na 55 is associated with dropsy which he 
RV. I. 24, 8. sends as a punishment for falsehood. (I 
10.1-4; IT. 10.1; IV.16.7 ; VIL 83.1-4; 

XIX. 44.8) Takman is called Varuna’s son (25:39) VEI 
VI. 92.2 the “toils of Varuna”, the “ foot-fetters" of 
Yama are mentioned with a request to be freed from them.. 
The weapons of the god Rudra® are 


iD associated with different diseases. Thus 
RV. I. 114. 7,8; ५ a 
IL. 33, 1; 4-6 sharp pains are caused by his spear 
11,14, 15 ; VIII. 29. (VL 90; Kau. 31.7). His arrows 


A , cause tumors (VI. 57) and in X1.2.99, 
RV. IIT. 33.4. Rudra's fe 4 
special remedy-Jalagaya the Takman and Kásikà are his weapons 
RV.143.4; 114.5; (cf. XI. 2. 26). Similarly there is some 
त ON 35,6; connection between Maruts, the children: 
eto. of Rudra and leprosy, for thay are asked 
to cure it (Kau. 26.24); between diarrhoea 
and the arrows of Parjanya (I. 2 ); and the fire of lightning 
and fever, headache and cough (I. 12). Taksaka is 
worshipped in the cure of snake-poison ( Kau. 28.1; 29. 
1; 82, 20 ) 


54. Jvara of the later times. The word Jvara does not appear in the 
AV. though in V. 30.8 and9 “ Angajvara” is mentioned in a 
general way. 


55. The reference to the association of Varuna and dropsy in RV. 
I. 24.8 is only probable-Hillebrandt “Varuna and Mitra” 
p. 63 ff. But see, Bergaigne, “ Religion Vétlique ” III. 155. 
3 
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The idea of hereditary disease ( Ksetriya) seems to 
‘be implied in the etymology of the word Ksetriya.® Sami 
was supposed to affect the hair of a person ( VI. 30. 2£ ; 
Kau 31.1) 


' The AV does not treat a disease with a diagnosis in 
the modern sense of the term. So it is very difficult to 
identify a disease. Certain troublesome symptoms are 
marked and efforts are made by the practising priest to 
suppress the pain. He does take pains to link up the 
symptoms with the disease. Many of the diseases have 
‘common symptoms such as Apachit and Aksata. Even the 
Kau. 80, does not mention the disease for the cure of which 
the charms of the AV and the practice are meant. The 
hymns state a number of diseases in one place and they are 
so varied in nature ( cf. IL. 88 ; IX. 8 ) that it becomes very 
difficult to know the exact disease treated by the Kau, Süt. 
by its rubrication of a particular charm. Only the 
symptoms of Jalodara ( dropsy ) are definite to some extent. 


Fever is the most dreaded disease. The word for it in 
the AV. is Takman (I. 25; V. 22; VI. 20; VII. 116) 


56. Sayana on Il. 8 “ क्षेत्रे परक्षेत्र पुत्रपोत्रादिशरीर चिकित्स्यः क्षयकुष्टादि...... 
RIIMIT.. ... e दि शरीरावयवेभ्य आगताः क्षयकुष्ठापस्मारादिरोंगा: । The 


disease is mentioned II. 10; III 7; IV. 8. 7. The etymology is 
disputed. Dr. Jolly calls it a chronic disease. For a new 
interpretation, see my paper on '" Ksetriya" in I. H. Q. Vol. 
XXX No. 1 ( March 1954 ) pp. 1-10. 


| o Kau. 30.13 is cure for dropsy, heart-disease and jaundice where 
IV. 24 is rubricated. The practice is mainly for dropsy. ‘This 
disease is frequently complicated with heart-disease. So also 
I. 22 is a cure for jaundice. In it heart-disease is mentioned 
incidentally. Now Kesava argues that a cure for jaundice 
(1.22) can cure heart-disease. Therefore a cure for heart- 
disease (IV. 24) can also be a cure for jaundice. (?) 


RR ————— 
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The disease is incidentally mentioned in many other places 
(1) Yaksma in BV. (1. 22.2; IV. 9 8 IX: 8. 6; XIX. 84 
X. 85, 215 97. 11-13 10; 39. 1 and 10)%, The specific against 
ey 4; D vx it is the Kustha plant which is praised in 
m NT Et 4-5, two independent hymns (V.4; XIX.39). 
RV. X.161.1 There are The Ksetriya is mentioned in three hymns 
व peace of (ILS; 10; III. 7). Against Yaksma” 

© = are directed three charms (III. 11 ; VI. 
85; 127). The two diseases Ksetriya and Yaksma are 
associated with Takman in the given hymns. The fever is 
called Visvasirada ( predominant in autumn ). Its varieties 
are mentioned in VI. 42 with the symptoms where it is 
reported that they are alterations between heat and cold and 
are accompanied by delirium. It is also said to return at the 
same hour every day, or every third day or omitting every 
third day. The Jaundice (Pandu, K@milaka, Kamila ) with 
its red eruptions (V. 22. 3) is also associated with 
Takman which brings headache, cough spasm and Paman in 
its sequel ( V. 22. 12). Yaksma simply means disease ( II. 
99. IIE 115 V. 29. 13 ; VI, IAT tO USE ENTER BA g4 Ao 
Jayanya?) is associated with Yaksma.  Jáyáünya is a venereal 
(2) Jayanya isa variety Cisease™ (XIX. 44. 2). It is also called 
of Yaksma TS. 1. ०. as Rajayaksma (Kesava at Kau. 32. 11). 
VS.LI;IV.15XVIIL 6; Vidradha (abscesses, VI. 127; IX. 8. 
a ee tes vs हा. 970 20), Apachit®, Aksata (closed tumors, 
(4) Kilasa in V, XXX. VI. 25; 57; VII. 74. 1, 2; 76. 1, 8 ) 
To £M Kilasa ® © ( white leprosy, I. 23 ; 24 ) are 


58. Also see the “ Takmanasana Gana” of the Ganamálà; the 
Atharva Parisista 32. The Takman is also called as Yaksmo- 
pagháta in the Santikalpa (23.2). The Takman has a hundred 
varieties “` शातं रोपिशस्तक्मनः। ” (V. 30.16). 

59. It is also called as Tumour by Darila ( Tumour-Aksata). For 
the treatment of the venereal disease, see, Kau. 27. 32 ff. 


60. Kustha is used against Kilasa. See KesaVa on Kau. 28. 13. 
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also indirectly associated with Takman. Jalodara? ( dropsy, 
I. 10; VO. 22-24; 96; VII. 83) isan 
(1) A prayer to Satya to easily recognizable disease. It is associated 
destroy heart-disease and c d n 9 
dropsy. RV. I. 50. 11-13; with the heart-disease (IV. 24). It is 
AV.I. 22. accompanied by pain in eyes, heels, and 
MON the front part of the foot. Hydyota. 
or Hrday&maya ? (heart-disease, I. 22. 
DR 0081215020897: VI. 14. 1; 94. 1 ; 127. 8 ) is à kind 
of pain in the region of the heart. Paksahata ( paralysis. 
Kau. 31. 18 ) has a very obscure reference in the hymn 
proper. Ásráva (excessive discharges) and Atisara 
( diarrhoea, I. 2; I. 8 ; VI. 44 ) seem to have some connec- 
tion with fever ( V. 22.4). Mitramochana (release of 
checked urine, 1. 3) is connected with constipation also 
( Kau. 25. 10 f£). Kasa( cough, 1. 12. 3; V. 92. 10-12) 
appears as an associate of fever. The disease is also 
| independently treated ( VI. 105; VIL. 
(3) Balasa in VS. XII. 97. 107). — Balása ? 9 (consumption or | 
internal sores, VI. 14 ) is associated with: | 
Rasa and Kilàsa and is treated by the Kau. Sût as a phlegm- 
cure ( Kesava at 24. 80 ) 9. Sirsakti, Sirsimaya ( head- 
ache, I. 12. 3; V. 4. 10; IX. 8) 9 is connected 
with fever and so it is treated by the Kau. Sit. 
| (28. 13, according to Darila but not  Kesava) 
| Visalyaka ( neuraleie, VI. 127 ; IX. 8. 2; XIX. 42. 2), 


61. The disease is also mentioned in IV. 9. 8; V. 22. 11, 12 ; VI. 
127. 1, 2; IX. 8. 8, 10; XIX. 34. 10. For details see my paper 
on “ Balasa” in Journal of Ganganath Jha Research Institute 
pomum XIII. Nov.-Aug. 1956. pp. 131-141. 


| 4 62. Kesava uses the word Phlegm in the broad technical sense of 
the later medicine. Cf. 26.1 and 28. 


63. In IX. 8 all the diseases are enumerated. 


——————— ER: 


—————À——— 
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Prstyamaya" ( pain in the ribs, XIX. 34. 10 ), Viskandha and 
Ree ee Sathskandha (rheumatism, I. 16. 3; 
RV. I. 105. 18, 1.4; 11.9.6; 1V.9.5; XIX. 34 5: 
35.1), Visara (IL 4.2), Aéarika and 

Visarika (sharp pains in different parts of body, XIX. 34.10) 

are merely too general symptoms in the form of pain in 

body. Their nature can not be defined. There are charms 
to remove such pain (IL. 33; IX. 8). Pain in eyes” and ears 
(2) Arman is the name &re mentioned (V. 4.10; 23.3; VI..24. 2; 

of the disease of the eye 127. 3). Alaji ( disease of eye, IX. 8. 

ie 20; VI. 16) is treated by the Kau. Sit. 

(30. 1-6). The pain in eyes was supposed to be caused by 

worms (V. 23). Lohita, Vilohita ( flow of blood, VI. 127; 

IX. 8.1; XII. 4. 4) is associated with the diseases of head 

(I. 17; Kau. 26.10). The wounds and fractures (IV. 12 ; 

V. 8; Kau. 28. 5-6, 14) are general. Wounds and sores of 

unknown origin — Ajüátárus are cured 

Ue hee itp WT 1500 o AV ars de 

puc poison of snakes (V. 13; VI. 19; X.4)- 
and the poison of scorpions (४1.56) and also that of poisoned 
arrows (19.6; 7). There is no reference to internal poisoning. 

Mania, epilepsy, (Apasmára) and such other diseases are 
not distinguished. They are considered as due to possession 
by demons and ghosts (IV. 20. 87; VI. 9. 9 ; 89 ; 111 )- 

Abhichara practices may be resorted to for getting rid of 
C these diseases. Grahi“ (the she-demom 

mE e inny of fit, seizure, II. 9 1; 10. 6 ; III. 11. 1; 

VI 12. 1; VIM. 2.12; RI 3. 18) is 

64. They are perhaps the same as “ Angabheda ” of the later medi- 
cine—“ limb-splitting disease " which appears in the AV V. 30. 
9; IX. 44. 2 etc. 

65. According to Kegava to stop either external or internal haemo- 
rrhage or excessive menstruation is the charm V. 6 rubricated. 
by Kau. at 28. 15. ~ 

66. AY. V. 5.7; Kau. 28.12 against madness. 

2 


Í 
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treated (according to Kesava ) at Kau. (26. 14.21) with AV 
T. 29. Jambha (the demon that seizes children-convulsions, 
II. 4.2) is treated by Kau. (32.1). The falling of hair 
(VI. 136 ; 137) appears as a disease from its treatment in 
the Kau. (31. :8). The belief was that the person who 
came into contact with Sami had his hair Samilfina and was 
in danger of injury to his hair. 


Waters were considered as possessing the most healing 
powers.” They are both cleansing and cooling (IL. 26. 6); 
they give strength, they are remedial 
(D Healing powers of and expel diseases ( III. 7.5; VI. 91.3) 
waters in RV. I. 23, 16-24; 
prayer for long life RV. Hymus (1. 4-6) are devoted to the 
X. 9, 5-7; Waters heal& praise of waters. They are used as 
ae हो panaceas (Kau. 25. 20) or as cure 
VS. IX. 6. against dropsy (30: 11-18 )... The 
waters dug up by the ants Upajika® with 
the earth from anthill (IL. 8 ; VI. 100 ) are made use of | 
for various remedial purposes. They are used both extern- 
ally and internally in the cure of diarrhoea (25.7 ), 
Ksetriya (26.43) and against poison (31. 26 ; 32. 6 ). 
Lump of earth is used as an emetic ( 28. 3 ). The earth from 
a mole-hillis used in the cure for constipation (23411) 
Itis also used as Ákhukarisa." The 
earth from  bee-hive is used as an 
antidote against poison (29.10). The 
plants embody the essence of water and earth and as such | 
possess curative powers. Plants bestow remedy (VI. 96; 


(2) Akhukariga in 
SB. II. 1, 1.8 


| “ Thirst” (27.9-13), “Fright” (26.26 1 ) can scarcely be 
called as diseases. Kau. even treats Papalaksana (31.1 ), 
Arista ( 28.15 ) as diseases. The “ Wrinkles ” ( portentous in a 
young man according to Kesava) may be removed by the 
practice in Kau. 25. 46. ८ 


a TR 


b- 68. Bloomfield, AJP. VII. 482 ff. 


E 
| 
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७ 
III. 7). Such auspicious plants and trees are praised :- 
Palisa ( 25. 30 ; 26. 84), Kampila ( 27. 7 ; 28. 8), Varana 
( 26. 37), Jangida (26. 43), Vetasa (27.10), Sami 
(28 9), Samak (31.1), Dürvà (26. 13), Soma (31.32) ete. 
Munja is specific against diarrhoea ( 25. 6; 26. 2,; 33; 
33.3); Parasu is employed to open sores (30. 14 ) ;. 
Krmuka is to cure wounds inflicted by poisoned arrows: 
(28.2); Nitatni promotes the growth of hair (31. 28 ) ; 
Liksa the same as Arundhati is employed to set up fractured 
bones (IV. 12; Kau. 28. 5); Staihba confines the effects 
of poison (29. 4 ) ; Haridrà appears in the cure of jaundice 
(26.18), in that of poison (98.4; 32.7) and even 
againstleprosy (26. 22 ); and various other plants such 
as Prsniparni, Sigra, Priyangu, Karira, Nikatà, Pippali, 
Vibhitaka, Sirnaparni, Sadampuspa, Alábu etc. are used in 
the cure of various other diseases. The use of Pütiká 
appears (25. 11) in the cure of constipation perhaps on 
account of its odour. 


The products of cows are considered efficacious because 
of the water they drink and the plants they eat. Such 
products as Ajyu, Sarpis, Dadhi, Payas, Navanita, Takra are 
made use of as the vehicles of medicines. ‘The Patichagavya 
does not appear ™ though cow-dung (26.22) and cow- 


urine 7 ( 31. 11 ) are made use of. 


69. III. 7 is a panacea (26.40). Following are the panaceas 
Sarvarogabhaisajyam) according to the Kau. 25. 4—5 ; 20, 21, 
22-36; 26.1, 34; 27.5, 6, 27, 34; 28. 8, 17-20; 30. 17-18; 
31. 5; 32. 3-4, 18, 19, 26-27. 

70. For its use for the first time see “ Brahmakürchavidhi" the 

-  Atharva Parisista 38. 

71, Cow-urine is considered as the same with Jalasa, the special 


remedy of Rudra. E 
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Different kinds of grain are also included into the remedial 
substances such as rice, barley, food in genera], rice-porridge, 
honey, fat. Even the mother's milk is made the vehicle in 
administering medicine, of course, to children ( 32. 1) 


Some fragrant powders are used (26. 29) especially 
that of Madugha (32.5), perhaps on account of its 
sweetness. Certain offensive things such as rotten fish 
( 27. 32), dog's saliva and the powder of shell ( 30. 16 ), 
‘pollen of grass and scourings of teeth (31.14) and rock- 
:salt ( 31. 17 ) are also used. 


The Kau. Süt. contains curious practices in which 
‘certain animals and birds were used in medical practices. 
The frog was used in the treatment of fever (32. 17); yellow 
birds appear in the cure of jaundice (26. 18); an insect 
known as Paidva is used in the cure of poison (29. 11). A 
Jouse from the body of a dog is also used in a practice. 72 


Very little of real therapeutic value is to be found in the | 
practices of the Kau. Sit. The probing of urethra is pre- 
scribed (25. 15-16). An operation is perhaps recommended at 
25. 12. But here Darila recommends enema in place of the 
operation. A compress of sand is employed (26.10) to 
stop the flow of blood ( The practice is indicated in T. 17. 4 
itself). metic is given to one who is wounded by a 

poisoned arrow (28.3). Leeches are applied to sores 
‘a (30.16). The breaking of pustles by rubbing them across 
1 the door-posts is found in Kau. 30. 10. The torch is applied 
to snake-bite (32. 24). "These are some of the peculiarities 

of the treatment of disease.” 


E" Bloomfield, SBE XLII, p- 500 ff. 
73. Hillebrandt, “ Ritualliteratur ", p. 159. 


-——— M ———— ० >-+ >> 
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yana amulet for long 
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Amulets (Mani) are generally used 

(1) The word Mani in the cure of diseases. Against 
occurs in the sense of an _, ड e 

amulet in RV. 1, 33,8, diseases in general are used the amulet 

AB.IV.6. Hir. Gr E % of Varana^ (26.37), the amulet of 

VS, XXIV, 3: xxx 7 barley (28.20), the Dagavrksa amulet 

PB. XX. 16. 6 (the chips of ten holy trees glued 


po am together and wrapped in gold-wir 
a, Up, * ०0, 1. 
96. 40 ). 


Iu cases of particular diseases: for Ásráva or Atisára, 
the stalk of Muiija reed with a string derived from the same 
plant (23. 6 ) ; for constipation or retention of urine, the 
substances as camphor or gall-nut (25.10); against the 
disease Ksetriya, an amulet? or bandage by sewing together 
the powder of a plant, brown barley with white stalks, 
blossoms of sesame, mud and mud from anthill, in the skin 

of freshly slain animal ( 26. 43 ) 5; for 
(2) The Sarpasugandhà the cure of Jáyánya, three pieces of 
against poison in the NTA. t " 

Virina tree to be used as an amulet 
१: (82, 18 )7 ; the plant Alibu against 

poison" (29. 14) ; an amulet made 
from a part of the hide of a red bull against Jaundice and 


allied diseases ( 26, 16 ) are recommended by the Kau. Sit 


For long life® different amulets are 
recommended, Thus the amulet prepared 
life in $B. XIII. 2. 6.8, from ivory and elephant’s hair wrapped 

with gold-wire (13. 1-3 ), an amulet 
made from the hairs from the naval of a Snátaka, tiger, lion, 
goat, ram, and a king all pasted together and wrapped with 


(3) The golden Daksa- 


74. Darila limits its purpose to the cure of constipation but the 


hymn and Kesava indicate a wider scope. 
75. This same is also useful against poison but without the 
plants ( 32.6 ). 


76. Here W. Caland is of opinion that the plants constitute 


a separate amulet. 
77. A lute with a string is also used as an amulet against Jayanya 
( 32.11 ). ? 
D 
9 
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gold-wire (13. 4), the amulet of pearl shell (58.9), of 
salve (58.8), the triple Astrta amulet ( V. 28 ; XIX. 46 ; 
Kau. 58. 10 and Sintikalpa) are all for long life. 

Virility can be promoted by. fastening 
(1) For physiciansand on an amulet of the skin and hairs from 


their,remedies see tail of i 7 a 

the tail of an antelope(40. 17). A ar- 
VS. XIX. 12, 16. pu 3 pe( ) A SR 
XX, 3; 56f; 75, 80, point furnishes an amulet against 
XXI, 19, 18. 29, various sharp pains ascribed to the 


missile of Rudra ( 31. 7 ). 


All these plants, powders, amulets and the practices 
are fitted up in a frame-work of ritual in which remedies are 
daubed with the Sampáta of offering and then they are 
administered to the patient at a particular time ( Avanaksatre- 
27. 29 ; 28. 5; 31. 28 ), when the patient and the priest are 
dressed in a particular fashion. The treatment of the 
disease is generally magical and is accompanied by a quasi- 
religious ceremony. The demon of disease is exorcised 
by giving him whatever is dear to him or scared away 
by offering something repugnant. Inhalation of smoke ( 25. 
23), fumigation ( 31. 19 and 22), rubbing of the patient 
from head to foot ( 31. 9 ) are resorted to. The body of the 
patient is smeared with different substances. Two methods 
are clearly visible in this case: Aplavana ( pouring ) 
and Avasechana ( washing ). The water used contains either 
theleavings of the offerings or is simply blessed by the 
recitation of the hymn. The patient is wiped or sprinkl- 
ed or washed with this water. He is also given something | 
of it to drink. At times water in which something burning 


4 or heated is dipped ( Jvála ) is given to the patient 

: (27. 29, 88 ; 28.2;29;8; 30.8). The medicine is given | 
ii in a particular kind of spoon or vessel? and also at a parti- | 
: | 


78. Spoon (25.30); cornucopia (23.8), cow's horn (31. 6), red 
copper vessel (29. 19); yoke (27.1); pestle ( 29. 22), stirred. | 
with reed ( 27. 10) etc. 


2 J 


cular place.” 
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The disease was thought to be transferable 
to frogs (82, j r or 

(1) Something akin to 2 ( 3 1 MM) «D OM g: iove C 

the medical practices of Yellow birds in case of jaundice ( 26. 28) 


the AV. is to be found in or to birds in general in the case of mad- 
the Yajus texts, e. g.in 


VS. at the Sákamedha, 
the third Parvan of the 
Cháturmásya, occur a 

Pitrmedha after which 


ness (26.33). This belief is expressed 
in the hymns themselves (V. 99, 4 f£ ;" VI. 
26.3). The ritual given by the Kau. 


St. endeavours to realise all the indica- 


are employed four Vss 2 
tions of the hymns.” 


(IIL, 53-5) one of the 
Subandha hymns ( RV, 
X. 57, 3-6) to keep the 
Spirit oi those engaged 
in the sacrifice from 
following the Pitrs. So 
in the Traiyyambaka 
Homa to Rudra ( III. 
57-61 ) or Satarudriya 
Homa at the Agnicha- 
yana ( XVI) and even 
in the Sautramani 
(XIX-XXI). 


Magic and Witchcraft—The sphere of 
Vedic ritual and cult has two aspects- 
-religion and magic. Many scholars are 
of opinion that in ancient India there was 
a confusion of magic and religion.” 
According to Oldenberg the sacrificial 
ritual of the Vedas was pervaded with 
primitive magic, Thus, for example the 
marriage rites, the rites of initiation, 
the ceremony of anointing the king were models of every 
sort of magic. Even the Bribmanas are full of magic 
operations. The Sámavidhüna Bráhmana, the Adbhuta 
Dráhmana and some parts of the Sadvithga Brahmana are 
handbooks of incantations and sorcery. Prof. Bloomfield 
holds the same view that magic and witchcraft are intimately 
blended with tbe holiest vedic rites, “the broad current of 
popular superstition having penetrated into the higher 
religion of the Brahman priests who were unable and possibly 


79. At the confluence of two streams (32. 14 ), cross-road (25. 30), 
ditch ( 27. 4 ) etc. 

80. प. Oldenberg, “ Die Religion des Veda” pp. 59, 177. 
gives examples of such blending, pp. 311 ff; 369 ff; 476 f. 


H e 


81. Sylvain Levi, “ La Doctrine du sacrifice dans les Brahmanas " 
p. 129. ? 
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unwilling to cleanse it from the mass of folk-belief which 
surrounded it". W. Caland enlarged the agreement between 
the magical rites of the old Vedas and the shamanism of the 


so-called savages® in his introduction to the Kau. Sát. 


Some scholars even interpret the word ‘Brahman’ as a 
magic spell, making tbe Brahmin a magician before he was 
a priest. J.G. Frazer® citing Oldenberg ( Die Religion des 
Veda, p. 39£) also points out how in India from the 
earliest times down to the present day, the real religion of 
the common people appears always to have been a belief in 
the vast multitude of spirits wbich are mostly harmful and 
which fil all the created matter.......... The magical 
practices are due to this conception. At every step of a 
ritual sacrifice, the spirits have to be appeased. ‘The onslau- 
ght of the evil spirits was to be averted before winning 
the goal. 


By magic we understand the efforts to gain the fulfil- 
ment of desire by influencing the course of events without 
any help or intervention of divine powers, by means of 
‘spell and ritual. In religion divine favour is sought with 
hymns and sacrifice. Religion aims at propitiation and 
persuasion, while the essential character of magic is coercion.5 


82. Bloomfield, SBE XLII, p. xlv f. 

:83. W. Caland, “ Altindisches Zeuberritual’’, p. IX. 

-84. O. Schrader, “Recllexikiou der indogermaniches Altermuskunde’’, 

OR 637 f. 

:85. J. G. Frazer, “ Golden Bough” 
Pt. I “The Magic Art" p. 228. 
Pt. VI “ The Scape Goat” p. 89 ff. 

86. For the mutual relation between religion and magic see, A. A. 
Macdonell, " Encyclopedia of Religion and Ethics" Vol. 8, 
p. 311 ff. 
Keith, “ Religion and Philosophy of Veda”, HOS. Vol. 32. 
DP. 379 ff. Prof. C. H. Toy, JAOS, pp. 327 ff. 


—— 
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Magic is the main and essential subject-matter of the 
AV. It consists of metrical spells and in its ritual the 
priest is only a magician. In the AV we find a complete 
blending of magic, religion and something of theosophy. 
In the predominance of magic and witchcraft in the Atharvan, 
we witness the lower side of the Vedic religion. The Athar- 
van magic deals with demons and natural forces. Magical 
effect according to the Atharvan practices as given in the 
Kau. Stit. depends upon the contact with magical agencies if 
they are beneficial or in preventing them if they are harmful. 
The desired result is obtained with the help of rites and spells. 
The magical practice is a lonely thing. In a magical rite 
the place (e. g. cross-road, cemetery, secluded part of the 
house etc ), time (such as night), direction (such as South) 
are all very important. The Vedic magic is both personal 
and impersonal in the sense that there is a constant play of 
fancy between the real substances and spirits. The aim of 
Vedic magic varies from removal of hostile influences to 
attraction of beneficial things and divination. In the magical 
performances symbolism plays an important role. The 
Vedic belief that there are evil spirits everywhere and most 
of all in human dwellings has given rise to magical 
material bearing on every aspect of human life. 

The Atharvan magic can be classified as defensive 
magic and offensive magic. The defensive magic consists 


-of warding off evil and harmful powers by persuasion and 


cajolry. It is generally attended by propitiation (I. 2. 27). 
“The demons of disease and those who bring death are paid 
homage ( I. 12. 27; 13.2; VI. 13. 1,2). The defensive 
magic largely consists of avoiding the injurious things and 
powers by fasting, washing, concealment etc. The amulets play 
a prominent part here. The touch of the maleficent powers is 


avoided as far as possible. When these powers have taken 


possession of their victims, remedial magic Is employed. Such 


a * 
b) 


ML ळा... 
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possession by evil powers is known by the appearance of 
disease. The remedies against diseases are at times so broad 
that no distinction between magic and medicine can be made. 
Offensive Magic or Witchcraft — It isa well-known fact 
that the Atharvan consists of two parts — the Atharvana 
apd the Ánügirasa. This is evident from the title of the 
AV —“Atharvangirasim Brahma”. The 
Atharvan matter refers to the auspicioas 
practices ( Santa, Bhesaja or Paustika XI. 6. 14 ) while the 
Angirasa part refers to hostile sorcery ( Yatu, Abhichára cf. 
Kau. 3.19 and note 5)", This distinction is carried through 
out the Atharvan literature ( cf. Vai. 5. 10; GB. T. 2. 18) 
Thus the Atharvan ritual texts make the word Angirasa as an 
equivalent of Abhichára (Parisista 46.9-10). The Kau. Sût- 
mentions utensils for sorcery (Sarhbhara Angirasah 42.7), the 
staff for sorcery (Danda Angirasah 42.12), the fire for witch- 
craft (Agnir Angiraseh 14. 30) making witcheraft the special 
charge of the Ariyirases. The unearthed fifth Kalpa work of 
the AV is known as Àùgirasa Kalpa. The AV itself | 
mentions * Kreya Àügirasib " (VII 5. 9; X. 1. 6); 
“Pratichino Angiraso adhyaksah" (X. 1. 6). In the 
Kau. (135. 9 ) Braaspati Angirasa appears distinctly as the | 
representative or divinity of witchcraft performances. | 


(1) SB. X. 5. 2. 20 


The Angirasa part of the AV is full of the spirit of — | 
intense hatred —“ aissregí? यं च वयं द्विष्प: 1” (1L 11, 8; 19; | 
20; 21; 22 ; 98 ) or “ara gf ये च माम्‌।” ( |]. 6. 1 ). It is 

for the death of the enemies both human | 
and non-human, this characteristic weapon 
is supplied by the Arigirases through the hymns of the AV | 


(2) Manu XI. 33 


87. Even in the non-Atharvanic texts, the term Angirasa is equated | 
with Abhichara ( Rgvidhana IV. 6. 4; Agni Purana 250. 10 | 
In the San. Sr. XVI. 2. 1 ff the word Angirasa is accompanied | 
i by Ghora as distinctly contrasted with Atharvana - Santa. Cf- | 
|| As Sr. X. 7. 1 f; SB. XIII. 4. 3. 3 f.) i 
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and it is ever sharpened by the practices of the Kau. Sit. for 


the ready use of the Aryans and particularly Brahmins. 

The Abhichiira hymns ® of the AV which are mainly 
directed against YAtudhanas are included in a list called the 
Chátana Gana 9. The practices in connection with them 
are given by the Kau. in its Sixth Book. Yatu means 
sorcery and those who performed Yatu were called as Yátu- 
dhánas. YAtu was the main target of the Atharvan witchcraft. 
It was also directed against evil-eye, curse and danger from 
the attacks of demons. ^ Kesava and Sáyana tell us that 
IL 7 isemployed in case of: “ लोकिकवेदिकाक्रोशयों: वाह्मणशापे 
ऋरचश्ञुपुरुषदृश्टिनिपातें पिशाचचक्षादिमचे |” Again the boundary-line 
between disease and demonology in the Atharvan is very 
evanescent. Thus Jangida is employed on the one hand 
against a variety of diseases and on the other to obviate the 
danger arising from hostile sorcery. Abhichára was directed 

even against the person who has built 


(1) bes >. a fire for offering ( VIL 70). Thus 
identi it 2 

eee be fs the sacrifice to gods could be frustrated 
(9) Cf, AB. IL 7.1. by a sacrifice to Raksases ®. The spell 


XI. 1. 1. presents Krtyá in the nature of 
some terrifying, evil-working bogey, describing her as 
* Sirsanvati, Karnini, Nasvati, Vinaddba, Nanadati gardabhi 
iva”. Sheis also represented as “ Dvipadi, Chatuspadi, 
yr Astápadi ” 1 by dark like net (X.1 
or Astápadi" and covered by darkness like ne rll) 
Sayan, therefore, defines Krtya correctly as a figure or the 
like made of mud, wood, wax etc. “agaia निमिता 


88. Darila and KeSava in their respective introductions to the Kau. 
Sit. state :— मीमांसायामभिचारो निषिद्ध:। मनुस्मृतौ (XI. 33) च 
विहितोऽभिवारः ।- 

89, Ganámálà, Atharva Parisista 32. 3; Kau. Sat. 8. 25; 25. 22; 

' 80. 12; 139. 9. Vai. 501. 5. 10. 

The Chátana Gana includes AV. I. 7. 1; 8. 1; IT. 14. 1 ; 18.3; 
25. 1; IV420..2 5 36: 1; 37. 13 V. 29. 1 VITE. 3. 1. 


Y 
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पुत्तल्याद ” (on XIX. 34. 2). The Krtyà? was undertaken both: 


by men and women (V.4.6) and even by gods (V.14.7). Th 
Abhichára was chiefly meant to obviate the effects of Sapatha 
(curse of enemies) (IT. 7.5) or Caksuso ghora (the terrible effects 
ofevil eye) ([V.9. 6) or Krtyà (IV. 9. 5.; 14. 4) and parti- 
(0) Vis.Smr, Xxv.7  Cularly against Mülin or Milakrd (the 
Manu IX. 290, XI. 64. manipulator of roots) (IV. 28. 6). 
MSS. This Mülakriy& was such a characteristic 
feature of sorcery practice as to give rise to specific prohi- 
bition of the act. Valaga was also a variety of sorcery and 
(2) cf it was dug like Krtyà, into vital spots 
The legend at MS.IIL8.8;0f the enemy (X. 1. 18),? Yatu was 
Sb Nilo Loe a general term for sorcery practice but 
SB, III. 5. 4. 2. it ane R 
it had, perhaps such varieties as Ulûka- 

Yâtu, Svayatu, Kokayâtu, Suparnayátu, Susulükayátu, 
Grdhrayátu etc. ( VII. 4. 21. 22 ). Thus the chief enemies 
of the Atharvan witchcraft were Krtyákrd, Valagin, Malin 
and Sapatheyya (V. 31.12; X.1.31) and Yátudhánas, 
Sapatnas, and Bhrátrvyas ( II. 12 etc.) 

The AV gives a full list of the non-human enemies of 
the Vedic Aryans. It mentions in general Yatud 101198, 
their brood, Yátudhànih, Kimidins, Raksases, Pisdchas, 
Kravyádas, Atrins, Asuras, Dasyus, Sadánvás, Müradevas, 
Amiva, Ardyas, Gandharvas, Apsarases etc. Against these 
particularly, the  Atharvan witch-craft was employed. 
Yátudhána may mean either a human sorcerer or a hostile 


demon. The entire tradition of the Stitra and its comment- 


cg ators give the word the latter meaning. 
ue Ar an But men might practice Yátu and be 
Yátudhánas,? It is stated that (I. 8. 1), 


90. Krtya or Krtyápratiharana Gana. Ganamala-Parisista 32.2 
Kau. Sit. 39. 7 note; It includes AV, II. 2. 1; IV. 20.1; 
17.1; 18. 1; 19.1; V. 14.1; 31.1: VIIL 5.1: X.1.1 
Tothislist which corresponds with the second Gana of the 
Ganamálà, is added by it AV. VII. 65. 1, 2 
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men as well as women undertook Yátu. But Sdyana explains 
Yátudhànas as Raksases. — Yátudhàni was some hairless: 
deformed woman (I. 28. 4) who is asked to devour her brood 
or her sisters and relatives. The Kimidins were a class of 
malignant spirits (T. 7; 98 ; II. 29 ; VII 3. 25; 4.2; 6.4; 
XIL 1. 50) The etymology of the term given by Yaska ? 
throws little light on the meaning of 
the term. Atrins are hidden devourers 
living in caves. (I. 8. 4) They attack with their brood.. 

nS They arise on the night of the new 
गत S WA moon (1.16.1). They harm cows, 
precaution on the night horses and heroes-Nihsald, Dhisana, 
of the new-moon by Ekavádyà - the daughter of Chanda, 


(1 Yaska VI. 11, 


- purity. of, AV, IV. 36, 3; 


TS, 11.2.2,2, MS. 111,11, Magundi (IL. 14), Karsapha, Visapha, 
Visknadha, Kábava are some -of the 

particular names of demons and goblins. Some of them are: 
males and others are females. Viskandhas are a hundred 
and oue (IIL.9). Heaven and earth are the parents of 
Kargapha and Visapha (IIL.9.1.)9' Arayi is a class of female: 
demons. They live in the “lower world” 

(3) RV. I. 191.6. (II.14).^ The Pigichas move in sky, 

र earth end everywhere (IV. 20.3 ) 

Serabhaka, Sevrdhaka, Mroka, Anumroka® (IL924) are some 
flesh-eating goblins. Also Jiirni, Upabda, Arjuni, Bharuji 
might be female Kimidins. Alinda, Palala, Anupalala, 
Sarku, Koka, Malimlucha, Vavrivasa, Rksagriva, ete. ( VIII. 
6.1, 2) seem to be the names of Atrins or with greater 
probability of the Aráyas. The Aráyas attack in dreams 
having assumed the form of a brother or father ( VIII. 6. 7 ). 
Théy dance round the house like asses ( VIII. 6.10) or in 
the forest ( VILI. 6. 11). They are afraid of the Sun 


91. “ Patalaloka ” — Sàyana. 
92. Mroka and Nirdaha are also designations of two fires- AV. 


> 


V. 31. 9. S 
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( VIIL 6. 12). The Aráyas and the Makakas have offensive 


odour and red faces (VIII. 6. 12 ). They pierce women on 
their hips (VIIT. 6. 13), they have horns on their heads and 
hands (14), the front of their feet is turned backward and 
their heels are turned in front (15). They create fire in 
the clomps of grass and rejoice in raw flesh and devour 
embryo (23). The Mtiradevas are without neck ( VII. 
4. 24.). They lament at the sight of the rising sun. Fly- 
ing in airis common to Yátudhánas and Raksases ( VIII. 

$ ; _ 9.9). The latter fly at night assuming 
iQ) waska Nicukte VTS. the forms of birds ( VIII. 4. 18). 
Sadanva might be some female demons”. 


The Atharvanist always thought that his practices 
against these enemies were based upon the unfailing basis 
of Rta, for his operations were against the powers of evil. 
The Rta was considered by him in harmony with Satya by 
cosmic correspondences and harmonies. Thus an Atharvan 
poet says :— 

समं ज्योतिः सूर्येणाह्या राजी समावती । 

रूणोमि सत्यमूतयेऽरसाः सन्तु Bas ॥ (IV. 18.1 ) 
With this view, even Brahmodyas were pressed into the 
service of incantations (cf. IV. 19.6). The Atharvanist 
generally invoked Heaven and Earth with a view that they 
shall participate in the consecration ( Diksà) for the 
Abhichara practices. Such an appeal to heaven and earth 


(iI. 12.1) is to his mind associated inseparably with his 


own innocence. As he himself is innocent, he has great 
confidence in bringing to light the shrinking Yatudhanas. 
The hymns themselves lay a great stress upon the confession 
of the Yátudhána himself. Half the battle is won when the 
true nature of the Yátudbána is made apparent. (“ añg 
सर्वा यातुमानयमस्मत्यित्य ”-]. 7.4). The punishment for those who 


93. JAOS XV. 172 fr. 


€———— ह. 
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performed Yatu is also mentioned (19५. 8.3; V. 23.13 
etc. ). It is therefore quite natural, if the charge of being 
a Yátudhána was brought against any pure Brahmin, he 
should resent it: 


अधामुरीय यादि यातुधानो अस्मि । यदि वायुस्ततप पूरुषस्य ॥ 
अधः सवारेदंशमिनिंयूया | यो मा मोघं चातुधानेत्याह ॥ 

यो मा यातुं यातुधानेत्याह । यो वा रक्षाः शुचिरस्मीत्याह ॥ . 

इन्द्रस्तं हन्तु महता वधेन | विश्वस्य जन्तोरधमस्पदीष्ट ॥ 


Particular gods are invoked to protect against the 
sorcery of Yátudhánas and the danger 

(1) RV. VIL, 104.15-16. arising from human and non-human 
enemies. Thus Agni is invoked to 

expose Yátudhánas. He is called the destroyer of Raksases 
( Agnih Raksohá-I. 28.1). Agni and Indra are asked to 
drag the sorcerers bound in shackles (I. 7.7). Indra is 
then to cut off their heads with his 


(2) RV. 1.79.12 thunderbolt. Agni Brhaspati particu- 
VS. XIII. 47, XVII 71, Sot 

SB. VIL 5.2.32, larly chases away evil spirits. (I. 8.2 )® 
IX. 2.3.32. Agni Sahasrüksa (IV. 20.5) brings to 
Ap. Sr. VI, 25.10 light Kimidins, Yátudhánas and others. 
3) “अग्नी रक्षांसि quía" He chases them away (IM. 3. 26)® 
RV, VII. 15.10. Agni Satyaujih burns the Kravyádas 
TEELS ie (IV. 36.3 ) that rise on the night of the 
Ss रत S new-moon. To that Agni, according to 


Apastamba Srauta Sütra quoted by 


‘SAyana, a rice cake in twelve cups is to be offered 


Indra is invoked to cut off the heads of the Yátudhánas 
with his bolt (I. 7. 7) and of the Raksases (11.3.6). He is 
caled upon to crush the Raksases as with a mill-stone 

(IL 31. 1; VIII. 4. 22). Indra-Somau™ 


(4) RV. VIL. 104. 22. consign the Yatudhinas, Miradevas, 


Kravyadas etc. to hell (VIL 4, 3). 
A—1 M 
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Kasyapa is the name to conjure with in the Atharvan 
writings. Amulets and charms handled by him are parti- 
cularly powerful (I. 14. 4.; IV.33 1: 

e ane 00४97 ४९ VII. 5. 14). He rises to the dignity 
of supreme self-existing ( Svayambhu ) 

(2) Sürya and Savitrin being in XIX. 53. 10.? He is also 
ds z र : E oe intimately related with the forms of the 
sun (I. 33.1). In fact Kasyapa is 

(3) "am पश्यको the sun like a tortoise that creeps its 


CEA प्याति | slow course in the sky. In IV. 20.7 ‘‘the 
eye of Kasyapa "9 is mentioned.” The 

(4) RV. I. 98.1; 123, 12; à : a 

V. 4. 4., IX, 27. 5. superior gods who vie with the sun 


(IV. 36.5). afford protection against 
PisAchas to men and women and beasts.'? 


The reliance upon the great seers of the past such as 
Atri Kanva, Jamadagni, and Agastya is also a common- 
place expression in Atharvanic exorcism (II. 323 ; V. 14. 4; 
IV. 20. 7.) In connection with plants it is stated that 
००१७ found out all the magic arrangement of the wood which 
the Brahmins contribute to the practical knowledge 


From among the plants and amulets may be mentioned 
the Jangida plant which obviates all the dangers arising 


from hostile demons and sorcerers (IJ. 4; XIX. 34, 88 ).. 
The plant is not mentioned outside the Atharvan. It is. 
highly praised for the gods themselves had produced Jangida. 


three times and Indra placed strength into it (XIX. 34.6). 
The seers of the yore are said to have known it by the name 
of Angirases. * The Kau. Sát. (8. 15) mentions it as a holy 


94. The name Kasyapa has some special relation to Atharvan 


writings which is not yet fully cleared up. See, Bloomfield, 


` 1805 XT. p. 377. ; 
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tree.” It is powerful against evil-eye and the hymns clearly 
mention it as “ Viskandhanásana ", “ Krtyâdûsih ”, and 
** Aritidtisih ". The Jangida mani is tied on as an amulet 
( 42.23 ) with the hemp thread (cf. II. 4.5 ) Itis avery 
powerful amulet which defeats thousand kinds of sorcery 
( Sahasravirya, Sahasván ). 


Yava-mani™ (amulet of barley-19.27 ; 26.35) is used 


against evil-eye, the curse of Brahmins 
(1) For the efficacy of 7 
and also against the dangers from 


Yava, see AE E 
TS. I. 3.1. 1, Pisachas, Yaksas etc. The Yava is 
SB. III 6 T 11. S t ^ T 5 SA . k 

Alo Wh d apathayavana (IV. 17.2; Sántikalpa 
Hi, Sr. IV. 2, 42, Sapathay ( ; Nt p 


The talisman of Dasavrksa ( 26.40; 27.5) is specific 
against Brahmagraha (II. 9; Kau. 27.5,7). It is asked 
to release a man from Raksases who possess him on the 
new-moon and full-moon nights ( Parvasu). The demons 
called Kanva who are associated with darkness can also be 
warded off by Prsniparni.% (IL 25). These Kanvas are 
particularly dangerous to the embryo in womb (II. 25.3 ) 

The Asvattha® is such a tree that its branches grow 
into other trees and cause their destruc- 
tion. The Asvattha is employed into 
witchcraft ritual of III. 6 ( Kau. 48.3-6 ), 
to destroy the enemies. The Asyattha 
and Khadira both being masculine are fit for aggressive 


(2) cf. ES, XIX, 10 
“ रष ( अश्वत्थो ) वे 
वनस्पतीनां सपत्नसाहः 


95. Darila defines it as “ अर्जुनः अचल इति दाक्षिणात्याः”. Kesgava and 
Sayana tell us that it was famous in Varanasi and well-known 
in the north. 

96. The commentators make no attempt to identify Prsniparint. 

They simply paraphrase it as ChitrAparni. According to the 

commentator to Kat. Sr. (XXX. 7. 17) it is the same as 

Masaparni or Laksmana. The Bhavaprakasa (I. 208) calls it 

as Putrajani. According to the Amarakosa it is a plant having 

hairy leaves and coloured spots. ( Whitney ). 
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witchcraft (11.6. 1). The Apimirga” is employed to 
ward off all kinds of evil and witchcraft (IV.17). It figures 
in the  Krtyápratiharanàm (IV. 17 ; 
V.14; 31; VILL 3; IX. 1). It is called 
the-queen of remedies; a thing of thousand powers, It 
repels curses and is powerful both for defensive and offensive. 
Evil dreams, troubled life, Raksases, gruesomeness and Aráyi 
all evil-named and evil-speaking are driven away by the 
Apámárga. The plant is blessed by Kanva, the descendant 
of Nrsada ([V.19.2) ”. The gods in the past drove out the 
Asuras with the help of Apámárga ( V. 19.4); Indra put 
strength into it. The amulet of 
Apamarga is closely related to Pratisara. 
The Ajasmei® (IV. 37 ) is directed against Pisachas, Asuras, 
Gandharvas etc. With its help the Atharvans killed the 
goblins. The Sadarnpuspi (IV. 20; Kau. 28.7; 39.6 ) is 
also a magic plant. The Varana ( from‘ Vr-Var-to 
ward off), Agvattha, Khadira (19.22; from VKhad ), 
Tajadbhanea, Badhaka ( VIII.8.3), Sara, Vibhidaka® 
are all used in the witchcraft 

(3) TS. 11.1. 5.7. performances owing to their supposed 

derivation. 

Tarchya amulet ( 48. 24. cf, Pestra in VII. 37. 3) may 
be of bone or of Palàsa wood. The commentators disagree. 
Sisa-lead is very useful in witchcraft (I. 16. 1. 2.). It is 
Yatuchatana for it thwarts Viskandha, Atrin and Pisácba. 
Sankha mani, the amulet of pearl, easily overpowers Raksases, 
Amiva, Atrin, Sadánvà (IV. 10.3).  Varana mani 
( VI. 85; X.2) is an amulet of high power by which even 
gods repelled the sorcery of the Asuras. It frees a man 
from the evils of Aráti, Nirrti and hostile witchcraft. The 


(1) SB, XIII. 8, 4. 4. 


(2) RV. X. 8.11. 


97. " ब्राह्मणेन ATIA कण्बेन नाषेदेन । IV. 19. 2. 
98. Darila - Aqai, Sàyana - विषाणी. 
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enemies overpowered by this amulet go to intense darkness: 
( Andham Tamah). As the wind tears off trees so does: 
Varana break the ancient as well as the new enemies. 
Phálamani ( X. 6 ) is made of Khadira wood and is wrapped 
in gold. It was first tied by Brhaspati Átharvana. “With 
this amulet the Arigirases pierced the land of Dasyu 
Darbha mani ( XIX. 28; 29; 30; 89 ; 33) is a powerful 
amulet against human enemies. It is invoked to throttle, 
chew, kill, cut, grind, burn or chop the foe. It is called as 
the armour of gods. It brings prosperity to warriors. A 
legend about it reports ( XIX. 30. 5) that when the ocean 
began to roar on account of storm accompanied by lightning 
and rain, from it was born a golden drop and thence arose 
the Darbha mani. Satavára mani (XIX. 36) is useful 
against diseases like Yaksma and it is useful against 
Raksases whom it kills with its roots. It is specific against 
all evil-named, Apsarases and Gandharvas. So is the Astrta 
mani ( XIX. 46). The Nairhasta Havis ( VI. 66; 66) 
Nairbàdhya Havis ( VI.73) and Suno Divyasya Havis 
( VI. 80 ) are all in connection with witchcraft 


Pratisara is an amulet (IV.40) which is meant to 
defend against hostile witchcraft. The Pratisara turns the 
hostile spell as a boomrang upon him who performs it 
( VOL 5. 5- “प्रतीचीः Gen: प्रतिसरजन्तु ” ). Pratisara literally 
means “ going against" or “attacking”. Sayan defines 
itas 'hethat practises sorcery, him it 
attacks’. In II. 11. 2 Pratisara is used 
synonymously with Pratyabhicharana. 
The same is possibly hinted at IV. 17. 2 by “ Punahsarám °. 
The Pratisara is a Sráktya mani made from Sraktya tree? 


(1) SB. V 2.4. 20 
VII. 4.1.33. 


99. The commentators say that Srakta or Srakti is the Tilaka tree. 
Whitney suggests that the Sráktya mani was a circular amulet 
such as bracelet because it turned the sorcery on the sorcerer 


himselt. 
a 
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(39.1). It is both terrible and auspicious. By its prowess, 
Indra could kill Vrtra and defeat the Asuras. He, who 
wears this amulet, him none can harm, neither Apsareses 
nor Gandharvas. As the cattle is fastened to the post! so 
o ud M rg the preserver of this m controls 
the post towhich prosperity (VIII. 5.20). V. Henry 
cattle is fastened. suggests that Srüktya means ‘ bristling’ 
Ps PiU and the amulet was shaped like a six- 
pointed star. The suggestion is attractive but nothing 
definitely can be said about the size and shape of the amulet. 
In his Introduction to the Sixth Chapter of the Kau. 
Sit. Kesava gives the following directions about witchcraft 
^ आजङ्गिरसकस्पोक्ताः सम्माराः प्रस्येतन्याः । दक्षिणस्यां दिशि मण्डपं कारयेत्‌ । 
तत्र यथोक्तविधिना गुरुः । पताकातोरणैयुक्त द्वारम्‌ | दूष्या दूषिरसीति सूक्तेन तिलकमार्गे 
संपात्य अभिमन्त्र्व बध्नाति कर्ता, कारायिता सदुस्याश्च. . .. , ,. . . आत्मरक्षार्थम्‌ । 101 
The consecration for the witcheraft ritual is as follows 
according to Kesava: “दीक्षा उच्चते। gai त्रयोदश्यां पूर्वाह्न 
अभ्यातानान्तं रत्वा द्यावाप्रथिवी उर्वन्त रिक्षमिति कर्ता कनकरजतेति सूक्तं (१) द्वाभ्यां 
Geral वेशुद्ण्डं च्छिनत्ति... ... ...9110 further. 
agai देवी मेखलामिति सूक्तेन ( VI. 188 ; VI. 95 ) मेखलां संपात्य । 
अयं qer इति सूक्तेन दण्डं संपात्य | यद्मामित्युचेन मेखलां बध्नाति। वज्योऽसीति qu 
सकेन दुण्ड गुह्णाति। नमो नमस्रद्‌भ्यः इति सप्तार्षिम्यः उपस्थानं करोति। शालाया af: 
---*००---००००*० दितः रिरातअरमशनम्‌ | BUT निवृत्ते रुष्णपक्षे प्रातिपदि कमं 
अविष्याते । '? 102 
The Kau (47. 24) mentions the staff to be used in the 
Abhichara practices. It is made of decayed bamboo reed 
100. For the suggestion of V. Henry, see, “ La Magie” p. 470. 
101. The Kau. Sit prescribes the following on the point :— 
उभयतः परिच्छिन्ने शरमयं बर्हिराभिचारिकेषु। (47. 1); दक्षिणतः सम्भार- 
माहत्याङ्गिरसम्‌ | (47, 2), इङ्गिडमाज्यम्‌। (47.3); दक्षिणाप्रवण ईरिणे 
दक्षिणामुखः प्रयुङ्क्ते । (47.4). 
102. Darila defines the time more accurately :— 


कृत्तिका नक्षत्रे अरोधः । कृष्णपक्ष अरोधकः। अवाप्य सामावास्या। एषु कालेषु 
अभिचार: कार्ये: | 
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(1) A student is also 28 long as an arm and ornamented. The 
givena staff and itis Bharadvajapravraska “the cleaver of 
B LM Bháradvája" (the reputed author cf. 
against human foes but Il. 12. 2) one cuts a staff for the practi- 
also against Raksases ces pertaining to witchcraft. A staff (9 
and Pisachas G. Gr, III, : . . 
id once cae a procured is variously used in the 
San, GF. IIT. 13,1, 2, 8. Kau Sit. (47. 14. 16,18; 48. 22) 
The Soma-offererhasa The southern region of Yama is also the 
sae BB. TT. 21.5% vere gion OIC departed souls. It figures 
prominently in the witcheraft practices. (47.26). The oil of 
lügida takes the place of Ajjya in the witchcraft ritual (cf. 
Paribhásà Kau. 47.3. 14, 28; 25. 30). The ground lead, the 
faggot of Badhaka, fetters, the burning of grain-chaff are 
specially used in the Apanodanini which are the hymns 
particularly designed to ward off Bhüta and Pigicha. The 
birds' nests also appear in such ritual to create fire for cook- 
ing porridge (VI.2; 29.27). In Abhichára-hostile witchcraft 
there are Sarhsthita Homas (final oblations) as they are in the 
auspicious performances. But in the hostile witchcraft ritual a 
XXE sinister turn is given to them ( 47. 10 ) 
T ai i a ५८% by reciting VI. UO) Min such Abhichára 
O ALEI sacrifices, sacrificial grass is spread with 
thumb; basket of Kavindu ® is used to 
carry reed ; the leaf of red Asvattha and the oil of Ingida 
(4 RV.X.85. 28, dashed with poison ( 48. 29-31) are 
San, Gr. I. 12. 8. offered in fire. In AV VI. 138 (Kan. 48. 
Ap. Gr. II. 5. 23. 32-34) the urine and dung are put 
ED UE or into the skin-bag that covers the tail of 
Rudra, VS. XVI. 47. a calf; they are covered with Kakucha 
MS IT. 9. 9. TS, IV, 5.10.1. fruit (1. e. sesame, beans, and the like ) 
and the entire mess is crushed and dug into the ground.1® 
"The combination of colours blue and red is associated every- 


103. The digging is according to the scholiast, 
“ ममेणि विखनति। ” i.e. symbolically in the vital spots of the 
rival. (cf. 47. 51; 48. 4). a 
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where with hostile witchcraft. In XIV.1.26 the bridal garment 
poluted during the consummation is spoken of as “ नीललोहितं 
wala रत्यासक्तिव्य॑ज्यते । Wherever there is the combination of 
blue and red, sorcery is inherent. At IV.17.4 a hostile charm 
is made in a blue and red vessel and red and blue threads are 
Spréad out against enemies in VIII.4.24 (cf.Kau.16.20). The 
Atharvan ritual rubricating VIII.S.24 ( 16.20; 32.17; 40.4; 
48.40; 83.3) leaves no doubt that in its view a dark blue and 
red threads are used in witchcraft. Effigy™ of the enemy was 
also used in.witeheraft practices ( 111.23.2; VI.130 etc). In 
order to compass the death of a foe an image of him made 
of wax is pierced in the heart or his shadow may be similarly 
treated or a chameleon may be kilned or burned (Kau. 47. 
398; 54ff).15 The unburnt vessel ( Ama Patra ) is also used 
(IV.17.4 ; V.31.1 ) for it symbolizes fragility, destructibi- 
: lity of the person upon whom enchant- 

"m eS E SUE 22. ments are performed”. According to 
Br, Up, VI. 4.12. ‘the Satapatha Bréhmana,® ‘it figuresin a 

of. Manu III. 179. sorcery practice against a wife's 
paramour. The appearance of raw meat 

(Ama Mansa ) in sorcery practices symbolically realizes the 
presence of demons, because it is their usual food ( IV.17.4 ;: 
Y. 29. 6; VIII. 6. 23). So also mixed grain is characteri- 
stically used ( V. 31. 1). The use of 


P D er Bee fire-brand,® noise to drive away 
(5) MSIV. — demons ( 86.15), the use of water 


(6) In the consecration, because the demons can not cross it,” 


the priest generally mat to create obstacles in the way of 
beats the prince. 


Kat, Sr.XV.7.6. demons (86.14) and beating the 
person possessed are common in witch- 


104. Even the foot-mark is thus used. The foot-mark of a maiden 
- is used asa means to win her love. SVB. II. 6. 8.; W. 
Caland P. 163. Foot-mark of a beleagured king is scattered’ 
to the wind. MS. II. 2. 1; W. Caland L. C. 
105. Henry “ La Magie" p. 110. 
j “Caland “ Zauberritual", p. 141. 
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craft ritual. Generally dark garment is used by the person 
who is engaged in sorcery (cf. Kau. 26. 2 ),95 which is put 
down in a hut and is allowed to burn or isallowed to float 
down with the current of water. The image of things 
floating down a river is employed with great predilection to 
indicate the loss of power, ( of course, symbolically of «he 
demon or sorcery ) or harmlessness (J. 8 4; VI. 118. 2; 
X. 4. 3). The name of the enemy against whom a 
hostile performance is undertaken is to be frequently called 
out in the hostile formula (IV. 16.9; X. 1. 11; Kau. 47. 
11, 22). A hostile sacrifice is mentioned 
(1) Similarly in KB. 47, in VII. 3. 15. It might or might not be 
cf. San, Sr.IILIO7. the same with the  Saunaka sacrifice 
prescribed by the Vai. Sát. (48. 25) 
to become adept in sorcery. 


Among the important facts connected with witchcraft 
practices are: A spot where there is a natural rift in the: 
ground is frequently made in witchcraft the theatre of 
operation ( cf. Paribhásá to the Abhichára in Kau. 49. 6). 

Krty& or spell was supposed to be 

(2) MS. IIL, 3. 8 instituted or rooted in very many 
TS, VI. 2.11.1 animate and inanimate things. ® The 
SB.IIL 5.4.2. AV V. 31 gives a long list of such 
things as field, animals, birds, domestic 

fire, cemetery, and others. It seems that these objects. 
through which the property of the enemy was attacked went 
in the ritual by the name ‘‘ Marmáni" ( vital spots; Kau. 
39. 26, 31). The notion appears to be that the man is 
vulnerable through his belongings as well as his own person. 
In all magic performances cross-road figures prominently 


106. Henry, * La Magie" pp. 206-207. : 

107. The destruction of misfortune of any kind takes the shape of 
burning or throwing away in water of old things such as 
garment or shoes (Kau. 18. 9 f; Henry, * La Magie" p. 163.) 


Y 


Jod . 
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for it was considered as a suitable place to divest oneself of 
all evil influences (27.7; 30. 18).** Throughout the 
hymns pertaining to witchcraft and their ritual the spirit of 
fierce hatred manifests itself in allusion to cremation rites, 
It seems possible that burial materials have been worked up 
: for the cccasion purposely (cf. I. 14; 
(ORV. X. 14.13;16.2. IT. 12, 7 ;® V. 19. 12, 135 XIL 5. 47.) 
The stanzas of this character lend them- 
‘selves naturally to imprecations and incantations. Jt is a 
favourite method in the Atharvan to thresten the enemy 
with the ceremonies of the funeral or even employing them 
in the witchcraft ritual. 


The most simple practice for defeating the enemy is to 
break in two a piece of grass and it is to be thrown towards 
the opposing host (Kau. 56.10; 14; 19-22). The inter- 
esting means of finding out the presence of Pigichas in a 
house is to hang up in the house a burning wood and the 
stew for the sacrifice. If they are moved, the presence of 
the spirits is certain (25, 84 ).19 


Religion —This aspect of the AV does not essentially 
differ from what is given in ‘the other three Vedas. We 
may come across a new trait here or there but that can be 
accounted for by any other cause than an unwarranted one. 
The main difference between the AV on the one hand and the 


other three Vedas on the other hand is that which is caused 


by the incantations and spells of the AV and the prayers 
and prose formulas of the RV and the Yajus texts. 


108. Oldenberg, “ Die Religion des Veda” p. 267. 
109. For more practices see Chap. IV.: 
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Cosmology 10 —The Vedic conception ® divided the 

s universe into three regions — the earth, 

o ERNIE *0$ air and heaven (I. 19. 1) and the 
fourth division is also mentioned and 

that is called Naka ( IV. 14. 6). The Naka means the vault 
of the sky. It was thought to be between earth, air and 
heaven (IV. 13. 3). Each of the three divisions was again 
divided into subdivisions. Thus three 


(४ RY. I 108. 9; 11. 27.8 earths ®, three atmospheres «and three 


III. 56, 2. Muir OST, 


V. 305 note. heavens are mentioned ( XIX. 27.3; 
IV. 20. 21; VI. 1 91, ete. ) 11 Prthivì, 
(७ RV. X,89. 4. variously called as Mabi or Prthvi was 


conceived as mother, circular in shape ® 


and is frequently compared with a wheel (X. 8. 7). Its fours 
points’? of compass are mentioned (XY ५ 

p. = ae 2. 1ff) 73, and even five points ( III. 4. 
a 2; 24.3). The AV further mentions 
six er seven points. Such dual compounds as Dyavaprthivi 
or Rodasi bring out the two ideas that the heaven and the 
earth were thought of as the two halves and the parents of 
all creation ( VI. 120. 9; II. 10. 1; 28. 4; IV. 1. 4) 


110. Macdonell, ** Vedic Mythology ". 
Wallis, “ Cosmology of the Rgveda ". 
Keith, “ Religion and Philosophy of Veda”. P77 ff. 
" Encyclopaedia of Religion and Ethics” Vol. IV. pp. 153-61. 
N. J. Shende “ Religion and Philosophy of the Atharva Veda १? 
Poona 1952. 

i11. Among the three earths, this earth is the best ( VI. 21.1); the 
three heavens are well-known ( V. 4.3; VI. 95.1; XVIII. 2.48; 
XIX. 39.6). Six earths (IV. 11.1; V. 3.6; VII. 9.16; IX. 22.11) 
Nine earths ( XI. 7.14 ) are also mentioned, 

112. Also in I.11.1; II.6.1. 

113. The Lords of the directions are given (1.31.1; III. 27). 

114. Bloomfield, AJP. XII. 432. 


4 


a 


a 
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They were, therefore, worshipped as dual divinities. The 
Revedic references only ‘indirectly 
think of the distance between the heaven. 
and the earth by a reference to the 

abode of Visnu ? but the AV (X. 8. 
18.) states expressly “The two wings of the yellow bird (Sun) 
७) AB. IL 17, 8, flying to heaven are 1000 days’ journey 

PB.XVL&6; XXI.1.9, apart ® °, The earth and the heaven 
(4) RV. X. 55, 20. are also conceived as two bowls, one 
turned over the other ® ( X. 8. 9), 


Air-Antariksa was supposed to be the abode of Soma 
and Agni? ( VI. 96). The great god 

* Varuna is the guardian of the cosmic 
order (1.10.3) 


Of the planets, except the sun, the moon and Ribu 
others were unknown. Rabu is mentioned ( XIX. 9. 10 ) 
The knowledge of the division of time was correctly known. 

The year was of 360 days and 12 

PEU तह (IV. 88, 4.) The RY. 
mentions a ten-month year of gestation”. 

"The year of 12 months was perhaps due to the adaptation 
to the solar year of the months of 29 and 30 days. The RV. 
already mentions a thirteenth supplementary month.", The 
Naksatras are recognized as 27 or 28 in 

3 CS the AV (XIX. 7; 8)9 1, The names 
of the two stars—Vichrtau are frequently mentioned (II.8.1;. 
III. 7. 4; VL121), even with a pun on Málabharanát ( VI. 


(1) RV. I. 155. 5. 
(2) RY. VII. 26. 7. 


७) RV. 1X.47.6; X.45,3 
123.8. 


115. यस्मान्मासा निर्मिताद्निशद्रा: | संवत्सरो यस्मान्निर्मितो द्वादशारः । IV 35.4 
116. Such an intercalary month is called here as Sanisrasa II. 8.5; 
V. 4.6. cf. XIII. 3.8 :— 
अहोरात्रेर्विमत त्रिंशदङ्गं । चयोदर्शं मास यो निर्मिमीते । 
117. Macdonell and Keith, “ Vedic Index ” 1.409-31. 
Keith, “ Cambridge History of India " 1.148 f; 


r 
/ 


4 
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(4) TB. II. 5, 2. 1-8, 
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110. 2) meaning Mila and Mülabharani. The seasons are 
clearly mentioned as 7 ( VI. 61. 2 ), but the names Grisma, 
Hemanta, Sisira, Sarad, Varsà and Vasanta are occasionally 


given ( III. 11. 4; VI. 55. 2; XII. 1.36 ) a 


Cosmogony —The Vedic cosmogonic mythology repre- 

॥ फी sents the universe as if built likea house 
1; VIT. 99.3 X17, Supported by a single pillar 9 (X. 7 ) 
MES 9 Questions are asked regarding the 
material out of which the heaven and 

earth were fashioned. Brahma is the answer to such ques- 
tions. Brahma is the Skarhbha (support). Gods like 
Visnu, Savitr, Tvastr, Rbhu and others were the workers in 
the building of this cosmic home. But the question why 
ठो they built it at all is left unanswered. 
Mundaka. IL. 1, 10. The Purusa ® is also said to be identical 
Cha. Up. 1.7.5 with the universe (X. 7; XIX.6) and 
पर Purusa and Brahma are one. He is also 

(3) BV. X. 888 127. 5 the same as Prajapati (X. 7. 17). From 
Be 1.2.9,1& the philosophical point of view 9 the 
world was thought of as coming out of 

non-existence. In the beginning space was enveloped in un- 
differentiated water (IV. 2. 6). Primordial one ( Ekar ) 
was produced from heat which in its turn produced Rta. 
From Rta everything was born. Hiranyagarbha, the off- 
spring of Prajápati is also the starting 
: point (IV. 2). The One God (Deva 

निर (9 00 fo Og Ekah ) appears as the creator under di- 
pd fferent names — Skambha (X. 7; 8), 
i Prana (XI. 4.), Rohita 9 ( XIII), 
Kala! ( XIX. 53; 54). Here is also a reference to the post- 


118. And so Brahma ( iden (identified with Brahma, Brahma Prajapati, 

Brhaspati) IV.1; VII.2; Brahmacharin XI. 5: Rsabha IX.4; 
Anadvàn IV.11; Aja 10.14; IX.5; Vasa X. 10; Brahmaudana 
IV. 34, 35; XI. 3. 21; Ucchista XI? 7. 


\ 


R 


— 
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Vedic myth of the raising of the submerged earth by the 
Boar ( XII. 1. 48 ). 


Gods —As regards the origin of gods, they have the 

earth as their mother™ or heavenly 

E 6h waters as the mothers of Agni (I. 18. 

ELIT 3,2)9. From Purusa? all the gods 

were born (XIX. 6). In X. 2 Ka is thought, in a mystic 

, manner, the origin of Purus. Purusa 

S) त TA i is identical with Prajápati and Brahma.®? 

Mundaka IL. 1. 10, Prajapati created all gods (IV. 2 ).४) 

(4) RV.X.121,129, The origin of gods is philosophically 

TB. 1.2.9.1 connected with waters ( X. 8. 35, 40 ). 

©) RY. X. 63. 2; 129; They are also thought of as coming out 

142.2. of non-existence ( X. 7.25). They are 

the children of heaven and earth. The notion of parentage 

also appears among gods. Some gods are fathers and some 

are sons (1.30. 2; X. 8. 98). There were generations 
among them—Ptirve and Apare ( XI. 8. 10 ) 


The gods were originally mortal and free from old 
age (IV. 11. 6; IM. 81. 1 ).0 12 


(6) SB. X. 4. 3.3. Immortality was bestowed upon them 
Eu DT Savitr or Agni (IV. 23.6) orby 
(7) RV. IV. 52,2. Rohita ( XIII. 1. 7.). The divine rank 
was attained by gods by means of Tapah 

(8) TS VII. 4. 2. 1, and by Tapah they ‘overcame death 
PS KT 519) There are gods who dwell 

(9) RV. VII, 35, 11, in heaven, in air, andon the earth’ 


(1.30.3) (X.9.12).9 The number 


119. Macdonell, JRAS ( 1895 ) pp. 178-189. 


120. Purusa is conceived both cosmic and human XI 8 


121. Agniis particularly mentioned as free from old age in RV 
VI. 68.9 


122. थे देवा दिवि एकादराद्थ.........प्रथिव्यामेकादरस्थ ” XIX, 27,13, 
if 


f 
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(1) a SA E. 5 of gods according to the AV is 33 (2५ 7८ 


(४ 4 ५७७ as the seat 19; 38, 27). Aditi had eight sons- 
of gods in RV. I. 164. Adityas (VIII. 9. 91 )" Asvattha is 
STE the seat of gods in the third heaven 

( V. 4. 8; VI. 95. 1; XIX. 36.6 )? Some unknown gods 

"M are mentioned here as a Sarhbhrtva 

3) Ap. Sr. XIII, 17, 9, NE DOSES 

(3) ok Ape cur 24. 2E) Hetayah, Nilinpáh, 

Maha Bh, 11.14501, V airâjâh (TIT. 26), — Sarhsichah ( XI. 8. 

RV, 1.2415, 11.286, 13 ). Devakilbisa or Devainasa seems 

VI. 74.4, VII. 49,3, to mean the sin committed by gods 

m 3536 X.1.1. ( VI, 96. 9: 118. 3 ) The entire Vedic 
MEE pantheon is mentioned in XI. 6.9 


(4 


— 


Varuna :—He is both the great god of Rta and the over- 
lord of waters. He is the great guardian among the gods 
If a man walks, stands or sneaks about; if two persons sit 
together and scheme, King Varuna is there as the third. He 
has counted the winking of man's eyes. His laws are in- 
violable (IV. 16). He is the luminous king of the earth 
and the sky and of the two oceans ( VI.16.3 ) 
He rules over gods (I. 10). His wrath is greatly feared for 
he punishes crime, especially falsehood 
(IV. 16 )9 with his disease dropsy (VIII. 
7. 10). His spies come hither from heaven (IV. 16) 
With thousand eyes they watch over the earth ( XIX.47.3 ) 
His toils** are mentioned as fateful, seven by seven, three- 
fold (IV. 16. 6.) and also his fetters (II. 10. 1 ). His 


(5 TB.I. 7.2.6. 


123. The two oceans are heavenly and earthly. AV. XI. 2.25: RV. 
X. 136.5. 


124. Varuna's spies are “ the stars of night." RV. X. 127.1. 


125. His toils, fetters or noose are the diseases like dropsy or 
takman. E DR 1 4 


1 
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Sandesyas (noose ) divine and human 
(b RY.L 71.9. are also mentioned (IV.16.8.). He and 
(2) RV. X. 164. 4. Qa dt 2-2 “alee dau 
Mitra are the divine rulers, the guardian: 

of Amrta ( TII. 30. 7 ). Heis Prachetas ( IV. 45. 8 ).? 
His connection with water ® is clearly found in the 
AV (Ill. 8. 3). Asthe divine father 


(3) RV. ग. 28. 4. g he sheds rain ( IV. 12. 12 ), his golden 
V. 82. 2,3, 4; 85. 6, A = 3 ME 
VII. 64. 2. house is in water ( VIT. 88. 1), he is 

(4) RY.IL. 38.8. the lord of waters (IV. 16. 8) 9. He 
Bron 1 is clearly connected with the West 
ee. (XH. 3. 24 ) as its lord ( XII. 3. 57). 
MS. II. 6. 8. Being lord of waters, dropsy is due to 


(5) Varunániasthe his infliction. Takman is the son of 
personification of waters Varuna (T. 25.3) and Varunini is the 
Of TS. V. ७. 4. 1, ofthe female (IV. 46.1). Atharvan also 
vas tle'son of Varuņa (१.11. 11 ) 1%. 


He was given a speckled cow by Varunaas a gift (V. 11. 1). 


Indra  —This mighty god of the middle region is 

the son of Ekástakà 17 (III. 10. 13) 

© ix ws. and of ‘Aditi, He is the holder 
86. 11, 12; 101, 102. of Vajra and is dragged by two 

SB. XIV.2.1.8. tawny horses. In the intoxication 

of Soma, he performs many exploits on the battlefield. 
He killed the Yatis, cleft Vala, killed Ahi who had taken 
shelter in the mountains. The Vajra with which he killed 
Ahi was fashioned for him by Tvastr. The waters, like 
noisy cows, released by him, flowed to the ‘ocean smoothly 
(11, 5). He has also a hook or rake with which he heaps 
together goods including wife for his worshippers (VI. 82. 3). 
He uses it as a weapon also, He has got a net by which he 


126. “ अजीजनो हि वरुण: स्वघावन्‌ अथवोणं पितरं देवबन्धुम्‌ ” | 
127. Hillebrandt identifies Ekastaka with Usas ( Vedische Mytho- l 
logie” II, 25 ff). Viràj in VIII. 9.1 may also be Usas. 
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overpowers his foes (VIII. 8. 5-8). He conquered Panis with 
the help of Agni (IV, 23.5). Brhaspati is his companion and 
double (VII. 56. 4; IX. 3. 2) in his conflict with Vala. The 
Revedic myths about Indra are all recorded here — Indra- 
Vrtra (III. 18.1 etc. ) Indra-Kálakarija (५1.80), Indra-Trita 
( VI. 112), Indra Namuchi ( YII. 8. 1), Indra-Svarbhánu 
(IL. 10.8), Indra's infatuation for an Asuri 18 ( VIL 38.2 ) 
Sautramani was originally devised by gods to cure Indra 
from the effects of over-indulgence in Soma +» ( IT, 3. 2) 
Indra is called to crush the Raksases as with a mill- 
stone ( IIT. 31. 1; VIII. 4, 92) 0, He 
00०० — da hedordi ok LE NT 
15. 1; IV. 29. 8; V. 93. 9; X. 10. 11 ) He is the typical 
JT king and a symbol of the earthly king 
de DAC C A CRIT ir on. 4 ) 9. Tn this 
capacity he appearsin all the hymns connected with royalty. 
He is also called as a merchant (111, 15.1) 
Indrani or Sachi is the female of Indra (V. 21.8; ए1.189, 
3 ). She is the goddess of successful and happy conjugal life. 
In VI.82.3, Indra is expressly called as Sachipati where, in its 
legendary sense, the word may only mean the Lord of might", 
Agni ? — Aoni is the first among gods, the eye of the 
gods and men (IV, 14. 5), Heis the 
(3) PK E E 2. 7, Physician of the physicians ( V. 29. 1), 
IT, 22.2; IL1.1; He dwells in water, plants, stones, sky, 
X. 5, 1; ग. 70. 8, air, quadrupeds and bipeds and in human 
A. oe ic वया LA 120) Ee o idea 
cM bog in waters ( XII. 1. 50). Agni in the 
abies water is distinguished from that in the 


128. Rgveda is the main source for the information and myths 
about Indra. See, Macdonell “ Vedic Mythology " and Perry 
“Indra in the Rigveda” JAOS XI. pp. 117-208. : 

129 For the catalogue of the achievements of Indra, see the Mrgàára 
Sükta IV. 24. : 


A. 8 
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lightning ( JIL. 21. 1. 7; VII. 1. 11). He is said to have- 


dwelt on the earth ( XII. 1. 31). Water is Agni’s home 


(XIIL 1. 50). Agni shines in sky, Agni belongs to air: 


and he is also lover and bearer of ghee and oblations 
(XIL.1. 20). Thus he bas triple character. His birth- 
places are mentioned (III. 21; XII. 1. 19). He is a bull 

with thousand horns coming out of ocean 


(0) RV. V.1.8. y 1 
TB. IIT. 7, 2. 7. (1 XIN. 1. 12). ? He ha 

(2) "RV. I. 79. 12; thousand eyes (IV. 20. 4). 9 He is. 
VS. XVII. "1. the heart of men and animals (III. 21. 2; 


शक 5 MXIT. 19). Heis the embryo of all 

Ap. Sr. VI 35. 10. ihe moveable and immoveable (५.27. 7). 
The share of gods, Agni carries to them ( XI. 1. 5 ). He 
is the lord of the east ( III. 27. 1 ) 


Rape of Soma by Agni (Syena) in Indra’s behalf 
is stated in 1. 9. 3. The legend that 
Agni entered Munja grass is referred to 
rine in I. 12. 9 That Agni escaped to waters 

SBI. 2.3.1 is mentioned in I. 25. 1. He, with 
Soma and Gandharva, is the mythical first 


(3) SB, VI 3.1, 26. 


(5 RV, 2, 85. 40, 


Gáyatri is the representative of Agni on the earth (XII. 
TEL OR). + 


Agni is the bestower of life (IT. 29. 2; 13.1; 28. 1).. 


He is himself free from old age (TII. 31 


(60) RV. VI. 68. 9. 
) 9. He makes a man free from 


disease when a man has been bitten by vulture, ant or: 


serpent (XVIII. 3. 55). He is 


(01 RVC 1006: supported by a train of gods when he 


TA. VI, 4. 2. 


drives away fever (V. 22. 1). He,. 


130. For all the functions of Agni'see the Mrgara Sükta IV. 23 
131. RV.1.61.8; JAOS. XVI. 9 ME ; 


husband of every maiden ( II. 36. 2 ). © 


P". ——— -- ८. 
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therefore, figures prominently in the Ayusya hymns 
(11.28. 2; II. 14. 2531. 1; 6; VIII. 
"१ अण ५०५ LI). Helis even adentiaed i 
(2) Rv.Ix 66.19, (IIL. 31.6). He purifies life (II 
28.2). Two Agnis’? are mentioned 
in Xi 5.11 which according to Sdyana are the fire and 
the sun 


Agniis invoked to kill all the rivals ( VII. 34 ). He 13 


G) RV.X.84.3. is the typical leader of the vanguard of 
TS. 1.8. 9.1 armies ( IIT. 1.1). He, as a war-god 
TB. I. 7. 3, 4, 


is capable. of bringing victory to a 
dethroned king ( III. 3.1). He knows all races of gods 


(IL 38. 2) (XVII. 3. 23). He 
(4) RV. IV. 2. 18. il spirits ( V 5/35 6) 
6) RV. VII. 15. 10, Chases away evil spirits ( VIII. 3. 26). 
TB. II. 4.1, 6. Vrsàravah ( V. 13. 3 ) suggests the fire 
8B. XIV. 3. 1. 11. p eee t : 
which frightens the serpents. In the 
(6 RV.IL 1, 5-7, o: : 
X.87.1. IIL. 15.1. AV Agni is more prominently the 
2.5,14;IV.4.4. Raksoghna. © He consumes with his 
TB. IIL. 7, 12, 3-4, lron-teeth and scorches with heat the 
sorcerers and goblins. He knows and 
destroys them (I. 8. 4). He devours the enemies of the 
worshippers like dry faggot (III. 2. 1). He sets a man free 
from the sin. committed by him 
and that committed by his parents, 
(V: 30. 4 ). 0 


(7 RV.IV, 1. 4, 
VII, 93, 7. 


132. Agni and Brhaspati are one and the same VII. 53. 1; VI. 140 
1. Bergaigne " La Religion Vedique " I. 300 


133. Senágni is mentioned in the Kau. 60.5 and the scholian to the 
5 Pra. Gr- I-10. - 5 


^ 


^ 
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Rudra” :— He has thousand eyes (IV. 28.3; X1.2.3,7 ) 


His belly is black and he is black-red 
1111 X1V.1.7,8)2" He, bas black hair 
DAG, क (Cie SEB SS ) a armed 2a 
i cues bow and arrows ( I. 18.1; VI. 93. 1; XV. 
VERO RM 5.1.7). He has also a bolt and a club 
(1. 28. 5 ).' He is the same as Agni( VIL. 87.1.). Sarva 
and Bhava are the names of Rudra (II. 27.6; V. 93.1, X. 
1.93; XI. 2.1.12 ). He is frequently called Pasupati because 
unhoused cattle are exposed to his attack and hence assigned 
to his care ( XI, 2.9). The embodiments of Rudra vary 
from seven to nine.’ 


Rudra isa malevolent deity. But the contention that the 
Rudras are demons, because Rudra is 
Bhütapati (XI. 2.1)? is wholly unten- 
able.” His wrath is very great. He is invoked not to attack 
his worshippers with celestial fire and to 
cause the lightning to fall elsewhere 
( XI. 2.26; X. 1.23 ).9 He even attacks 
with fever, cough and poison ( XI. 2.22, 26). Rudra has 
got wide-mouthed howling dogs, that 
swallow their prey (XI. 2.30; X. 1 30). 
Rudras are connected with evil omens 


( XI. 2.2;11; IV. 28.4), 


134. In XV. 1. 7, 8; XI. 2. 6 ( VS. XVI. 7; 51; 2-4 ) Rudra's belly 


( Mahadeva, Isàna) is blue, his back red, his neck blue, his 
. mouth and teeth are also mentioned. 

135. That Stila was the Vedic weapon of Rudra can not be proved 
with certainty from AV. VI. 90, though Kau. Sat (31.7) con- 
nects it with the disease Sila and recommends a spear-amulet. 

136. Cf. Sayana at XI. 2 

“aq पछपर्ति Aa रुद्रं भवमथेश्वरम्‌ | 
महादेवं च भीम च ............... ॥ 
137. Sayana glosses Bhütapati as “ Bhitanam Palakah " at II.14.4- 


A 


f 


1 


(3) AB, III. 33, 


(3) VS, OT. 61, 
RV.11.33.4-6; 11-14, 


(4) VS. XVI. 28. 
(5) TA. IV. 28. 
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Rudra has also healing powers." His peculiar remedy 
iscalled Jálàsa,?* And Jélisabhesaja is his 
special title (1.27.6;X1X.10.6; VI.27)49 


Minor Gods — Sürya'?, Savitr or Püsan is the lord of 

(2) RY.X.7.5, V. 40.8, the eyes (1L. 24.9). He is the one-eye 

X. 63.3. VIL 35,8, of the created beings to see beyond the 

IV. 13.3, I. 50, 7. sky, the earth and beyond the waters 

दि RD (XIIL 1.45). He sprang from Vrtra 

(IV.10.5). He triumphs over darkness and witches. He 

is the son of Aditi (XIII. 2.9,31). The three steps of Vena— 
the sun are mentioned (IIL. 1.2). 


(1) RV.1.43.4, VS.IIL59, 


The sun is variously personified as Aja Ekapada™ ( XT.4. 
21; XIIL1.6);9 as Harsa (XT. 4.21; VI. 


BS 12; X. 8. 17 ; XIII. 3.14) ; as an eagle 


(4) TEE EA a u. (AIL 3.38); asa hermit ( Brahmachárin 
(5) TSE ता? )®; as a tortoise ( XIX. 53. 10 ; 
(6) TS. V. 6. 1. 1. IV 20. 7); (e as Rohita ( XIII. 1). (7) aa 
TAI. 7.1; 1. 8, 6. In XIX. 53 the sun is described as 
(7) In the Lat, Sr. 1.4.2 related to time. According to Sáyana 


Rohita is Agni with ८ कालो अश्वो वहति सप्तरश्मिः 1” means the seven 
his two red steeds, 


rays of the sun (cf. VII. 107 ; X. 8. 9, 

RV. I. 164. 15, > 

S a JAA रथमेकचक्रम्‌। „ALIT. 3.10 ) which are tied to the mouth, 
3 neck and feet of the steed “ Time”. ® 


138. Bloomfield (AJP XII. 425-9) identifies Jalasa (rain) with 
Matra and Bergaigne ( La Religion Vedique iii. 32 ) identifies 
it with Soma. 

| 139. For the details about Rudra see “ Rudra-Siva” by Dr. N- 

Vankataramanayya. 

| 140. Bergaigne “ La Religion Vedique " iii p. 208, 3 

i _ Aja Ekapáda made the two worlds firm. AV. XIII. 1.6. 

| 141. The lack of unity in the composition of the Book XIII 

| renders it very difficult to identify Rohita. In XIII. 1.11, 12 

| s Rohita is Agni but in XIII. 1.32, 45; XIII. 2.1 he is definitely 
Sürya. At Kau. 24.42 Rohita is directly explained as the-Sun. 


^ 
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The Revedic account of Trita is repeated in the AV. 12 


Brhaspati  — He has a bow and arrows (IV. 18. 9 ), 

he awakens the gods with sacrifice 

(Dr कम E : 7 ( XIX, 63. 1). His conquests of Vala 

; ' ' are mentioned here in a proverbial 

manner (IX. 3. 9). He is a holder of 

the bolt which he hurls to kill the Asuras (XI, 10. 13 ). In 

the AV he gets the name Brahmanaspati ( VII. 56. 4). He 

is the divine Purohita who fastened amulet upon the gods 

(X. 6.6). Brhaspati is the divine representative of the 
Brahmins on the earth ( XII. 4, 38 ) 


Maruts ? — They are thrice seven ( XIII. 1. 13 ). They 


HH 
9>&> 
eo cn 


are the terrible sons of Prsni (V. 21.11). 


(2) RV. 1, 23.10; 1, 36. 6. à ur a 
Maruts unite with Agni to bring back a 


king to his own (III. 3. 1). On account of their fighting 
nature, Maruts generally appear in the charms pertaining to 
Royalty and in the battle-charms ( III. 3 ; VIII. 1 ; III. 4; 
IIL 1). They are the companions of Indra on the battle- 
field (III. 1. 6; XI. 1. 27 ) They are united with Rudras 
(VI. 74. 3). The honey-lash of the Asvins is said to have 
sprung from Maruts (IX. 1. 10). Rudra is the father of 
Maruts ( V. 24. 12) 
Asvins ® — They are the physicians of gods (VII. 53. 1). 
È pee Ea Ee 3 divine physicians, deal with diseases, 
TB. IIT. 1.2.11. restore eyesight and ward off death 
ह (OT 53.1 T. 99. 6.). As they are 
the lords of brightness (IX. 1. 19) they bring lustre, 
brilliance, strength and force (IX. 1. 16,17). The Soma 
at the morning pressure is dear to them ( IX. 1. 11 ). They 
have measured the :earth upon which Visnu has stepped. 


142. See Whitney’s “ Index Verborum " 1805 XII. 


They are two (ह. 6, 12). They, as 
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^ 


They appear in the Atharvan charms as divine physicians in: 


voked to cure disease and ensure health (IL. 29; VII. 53 etc). 
They are called upon to kill vermins even (YT 30M 
They appear in the charms pertaining to royalty also 
(IL 3; 4). They are said to prepare path in restoring a 
dethroned king ( III. 3. 4) 


The two Asvins who woo Sirya for Soma (YI. 82. 2)® 
play in the AV. the part of the gods of 

1) RV. X. 85, 8,9,14,15. XIV. 1.35 d d 
DT NIIS Love (XIV, 135/56, ता, 102.1) 
In this capacity they appear in the love charms (11.50; VI. 
102 ),their chief function being to unite the lovers (II. 30. 2); 


They play an important role in agriculture also 
CLIO ID) 2) 
(2) RV. I. 117. 21. 
T E 144 ivi i -] 
OMA he honey-lash ** of Asvins is des 


ed to Aévins by Cribed in IX. 1. Honey is associated with 


Dadhyaücha SB. IV. ASyins from the earliest times. ® 
1.5.18. XIV. 1, 1.186: 


5.5. 17. Soma — Ekástaká is the mother of 

(4) The Book IX ofthe Soma and Indra (IIT, 10. 13). Itis a 
e Ed io ae mountain plant ( III. 21. 10). It is the 
other pointe see. child of Parjanya ( VIII. 7. 21). The 
RV. IX. 87.9; 96.2; stones for pressing the plant (XI. 1. 10), 
d mixing the juice with water (V1.2.1) and 

|.  ' the process of the preparation of Soma 

are also mentioned here. The Fathers love it (XVII. 4. 12) 


and Indra and other gods do heroic deeds in the intoxication 


of Soma. In several passages of the AV Soma means the moon 


143. Kau. Süt. 51.21 prescribes two Bali offerings to A$vins in 
this capacity. 

144, Sàyana at RV. I.154.4 takes Madhumatyà as rain. So does 
V. Henry interpret the word Madhükasà. According to 
Bergaigne ( La Religion Vedique ii. 433) Madhukasà simply 
means "the honey (water) that lashes”. Oldenberg (Die 
Religion des Veda p. 209 ) suggests the morning dew. 
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(VIL. 81. 3. 4; VILL 1. 2; XI. 6. 7 etc. ).15 Asvattha is the 
friend of Soma (V.4.7). Soma lives in the 


CNS i third heaven as does the Asvattha.? He 


TB. I. 1. 3. 10, 


IIL2.1.1. is the lord of plants(V.24,7; VIIT.7.16)- 
à Plants are the queens of Soma (VI. 96). 


' Parjanya ® — There is only one hymn (IV. 15) 
addressed to this divinity which is sub- 
(2) E eee ire ordinate even in the RV. He is a roaring 
1, VII. 101. 3 bull with swift-flowing drops and who 
places seeds in in the plants (IV. 15. 1) 
He thunders with lightning in the ocean (XIX. 30. 4). His 
action produces reeds and grass (T. 2. 1; 3. 1). He produces 
plants for nourishment (IV. 15. 2.3.15; VII. 7.91) 
He is called father (IV. 15.2; XII. 1. 12). His wife is’ 
earth who is called as Vasà ( X. 10. 6 ) 


Prajápati 9 — He is often invoked in the AV as the 
protector of the generation and living 

3) RV. X.121. SB. XI.1 ^ i X 
(3 6.14. TS, V.5.1.2. TB, beings. He is the chief god (X. 8. 2) 
VIII, 1. 3, 4, He is Hiranyagarbha (IV. 2). He is 
also the god of procreation ( VI. 11. 2 ) 
Tvastar (१ — The AV describes him as an old man 


carrying a bowl of wealth, a cup full of 


(4) ET en e 35,5 SOT (IX 4. 3.6 ) 145 घाल sts speed 


RV.L88.9, VIIL98,8, to horses is his speciality ( VI. 92. 1) 
EC x ae E A He develops the germ in the womb and 
gives shape to all forms (II. 26. 1) 


145. A large number of scholars agree that even in a few passages- 
of the RV. Soma is already identified with the Moon cf Hille- 
brandt, “ Vedische Mythologie" I. 269. The passages are RV. 

2, 85.5; VI. 64.21; VIII. 71.8; KB IV. 4; AB. VII. 11; SB: 
I. 6.4.5; Chan. Up. V. 10.1 

146. According to Oldenberg (SBE. 46. 4161) the cup of Tvastar 
is the “bowl of the year" the nocturnal sky” and the 
moon is the Soma drink. 


> 
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He fashions husband and wife for each other from the womb: 
(VI. 78.3). He bestows long life ( VI. 78. 3) 


Aryaman (I. 11. 1 ; II. 36. 2), Bhaga (VI. 11. 4 ; 74.1; 
VIL 1. 2), and other gods, Visvedevàh (VI. 11, 4: 
VII. 38. 3; XIX. 39. 5); Vasus (VI. 74. 8; VII. 8. 19 ;. 
XI. 6. 13), Rudras ( VIII. 8, 12; XL 6. 13), Adityas. 
(VIL 1. 16,8. 12; XL6.13; XIX. 39. 5), Marate. 
(IL 29.5). Rbhus (IV. 12. 7 ), Sadhyas ( VIII. 8. 12), 
Aunsa ( XI. 6. 2) and such other Vedic groups of gods of 
the Vedic pantheon are praised and invoked in the AV. 


Aditi — She is the mother of heroic sons ( 1II.8.3;. 
> XI. 1, 11 ). Her sons are eight in number 
"णा 9: 27) Shela) o moie of 

VIII. 9, 15, Rudras, the daughter of Vasus and 
>>> पल the sister of Ádityas. Her sons as 
RV, I, 72. 9. : 

Well as her brothers are mentioned 
(VI. 4. 1). In VI. 6 she is invoked as the great mother 
of the devout, the mistress of Rta,strong, undecaying, widely 
extended, protecting. She is earth ( XIII, 1. 33 ). She is. 
sky and atmosphere ( VII. 6. 1 ). l 


Diti? — She is mentioned along with Aditi and her 


sons also are mentioned ( VII. 7. 1) 
(2) RV. VII. 15. 12. 


Nou: Sarasvati ? — As divine physician she- 
6) AG RR is often invoked in charms pertaining to 

AB. III. 1. 10, di je 

TS. VIL 2. 7. 4. isease and medicine ( V. 23.1; IV. 

MS, III. 6, 4, 4. 6 etc.) As the goddess of speech, she- 

9109 0009 a 

« 1. 0, 4, e d no n 
शत जो d is called upon to help in subduing any 


man to one’s will ( VI. 94. 3 ). She is. 
addressed as Vák Sarasvati ( V. 7. 4). Three Sarasvatis are 
mentioned ( VI. 100.1). These may be three Apri divi-- 


^ 
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-nities - Sarasvati. Ida and Bharati or simply three rivers. 
-Sarasvati communicated vigour to Indra when he was ill 


CV. 7. 4; 10. 8 ). 


Prthvi — In the RV this goddess plays a very restri- 
cted part, but a very long and interesting 
hymn is ascribed to her in the AV 
(XII 1). The hymn is conspicuous for its accuracy of 
enumeration of the various sights of the earth." 


(1) RY. V. 84. 


A peculiar feature of the Vedic religion, like the 
invocation of a group of divine beings more or less definite 
in number such as Adityas, Rudras etc., the celebration 
-of the pairs of divinities joined in a special form of dual 
compound? such as Dyáváprthivi (XII. 
CO) ४200 0 1. 60), Süry&chandramasau ( VII. 81 ), 
AU Tb Bhavásarvau ( VIII. 2.7 ), Indrávarunau 
SB. XI. 1. 6, 19. ) : 
(VIL. 58), Somarudrau (VI. 42), 
Indrávisnà ( VII. 44) etc.; the conception and invocation 
of abstract deities such as Akuti ( VI. 31.2), Anumati 
( I. 18, 2; II. 26. 2), Sinivali ( VI. 11.3), Destri (XI. 4. 12) 
etc. the animal deification such as Paidva (X. 4. 2,5), 
Bull (IX.4. 9), Cow ( XII. 4 & 5), Sarpa ( VIII. 8. 15; 
XI. 9. 24) etc. are witnessed in the AV as in the other three 
Vedas. So also the AV is full of the worship of plants | 
( VI. 136), the sacrificial objects etc.” | 


147. Sàyana -  सरस्वत्यः त्रयीरूपाः यद्वा इडा सरस्वती भारती । | 
Cf. Oldenberg, “ Die Religion des Veda” p. 243. | 
148. The hymn XII. 1 addressed to Prthvi is ably analysed by | 
Dr. Mookerji in his “ Nationalism in Hindu Culture” pp. | 
20-22. ] | 
149. For the correspondences with these, see Macdonell’s Vedic | 
Mythology. . | 
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Gandharvas'! —OF the semi-divine beings, the Gandharvas 
दी) RV.L.1267.X 85.21.27, 87€ prominently described in the AY. 
X.123,7, IV.2L.3. Gandharva is the husband of Apsaras 


p Dat j (IV. 37.10). He is connected with 
VSIX.7. Xvirigeg, Water, for he is the devourer of the 
MS. III. 8. 10. water-plant Avaká ( IV. 37 ). Gandharva 
RV. Brake X.85,4, Visvavasu is a high being (IL. 2. 4). 

d The Gandharvas have three mothers and 


TS. VII. 8, 25. 2, 
four wives ( III. 24. 6 ). The number of 


the Gandharvas is sometimes 27 and sometimes even 6333 
(XI. 5. 2). They have got celestial traits (II. 2. 1, 2; 
XIV. 2.36). Gandbarva is fond of fragrant garment 
( XII. 1. 23 ). He is brought in connection with marriage? 


.as a mythical husband of a maiden. Gandharva Visvavasu 


.has also some connection with a maiden before and after her 
marriage (XIV. 2. 25). In IV. 37; VIII. 6. 19 a lower 


view of the Gandharvas is to be found where the plant 


Ajasrügi is said to drive away Gandbarvas who are regarded 
as shaggy beings with half animal forms and who seek to 
ruin a woman in the form of an ape ora dog or a hairy 


-child or a friend. In IV. 37. 8, 10 the Gandharvas are 
-assimilated with the Pisáchas. The Gandharvas form a 
definite class by the side of gods, Fathers and Asuras 
(XI. 5.2). Their abode is in heaven (II. 9. 1,2). The 


Blessed live with the Gandharvas (IV. 34. 3). Gandharva is 


-connected with stars and particularly with Rohini ( XII. 1. 


28). He is connected with Soma also. Through the 
mouth of the Gandharva, the gods drink Soma ( VII. 73. 3 ). 
Gandharva is described as knowing plants ( IV. 4. 1) 


150. See Sayana’s gloss on 11.36.2 where he identifies Brahma with 
Gandharva in accordance with RV. X. 85. 40, 41. and AS. 
Gr. I. 7. 13. 
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Apsarases  — They are the wives of the Gandharvas 

$ (II. 2. 5; IV. 87. 7 ; VI. 11.4). Their 

(00 Si CENA RY. natural abode is water (L. 2. 3; 1५. 37. 

VS, XXX. 8. 3). They bewilder human mind 

Bey ione pn (JI. 2. 5). They are fond of gambling 

2 They inhabit. (IVY. 38..1). They are also fond of 

Plaksa and Udurhbar dancing (IV. 38. 3). Some names of 

Dh “77060 50६ Apsarases such as Ugrarhpasya, Ugrajit, 

Rástrabhrt ( VI. 118 ), Rathajita (VI. 130.1), Saijayanti 

(IV. 38. 1) are found mentioned here. They accompany 

Gandharva Viévàvasu (IL. 2. 4 ) They are spoken as. 

inhabiting Nyagrodha and Asvattha in which their cymbals. 

and Jutes resound (IV. 37.4). They are to be propitiated 

along with the Gandbarvas when a wedding party passes: 

through wood ( XIV. 2.9). As they are fond of dice they 
bestow luck at play (II. 2. 5 ) 


Asuras ? — These are the regular enemies of gods im 

(®) KS, 87. 16,881, their mythical conflicts ( VIII. 6. 5) 
. RV- VIIL 85,9, The term Asura is also applied to 
Varuna in particular ( I. 10. 1 ), * but 

for some reason the term came to mean celestial demon as 
the term Deva changed its meaning. In the AV the 
word Asura (singular) in hostile sense, is used only three 
times and the application of the term is confronted regularly 


151. Other names Urvasi and Menaká in VS, XV. 15-19. 
Sakuntalà in SB. III. 4.1.22; Urvati in RV. VII. 33, X. 95. 


152. Bergaigne, "La Religion Vedique ", iii. 80. 


153. The term Deva in III. 15. 5 is in the sense of malignant 
spirit. Gods disturb sacrifice (TS. III. 5. 4. 1.), conjuration. 
against Devas ( AV. III. 26 ; 27; TS. IV. 3. 10), a God who: 
sends disease ( M. Gr. II. 14); Devajanas mean serpents. 
( AV. VI. 56; IX. 9 ); Raksases are Devajanas ( KB. II. 2). 
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as the enemy of gods. Of such enemies viz. Asuras,. 
Dánavas, and Dásas,the AV mentions Vrtra ( Ahi — VI. 
$3. 3; VII. 76. 6 etc), Namuchi (XX. 29. 3), Svarbhánu 
(IL. 8. 10;IX. 9. 10) etc. But the AV js not the place where. 
conflicts between nature gods and celestial demons would. 
be described. The RV. is the proper place for them. Pigachas 
and Raksases are naturally described here in great detail. 15 


Some Principles underlying the Vedic Religion — (1) The 
religion of the Vedas regarded as a whole is concerned with 
the worship of gods which largely represent the personifica- 
tions of powers of nature. These gods are described in the 
RV. as coming in perpetual conflict with the demons which 
are described as celestial as the gods themselves. _In the AV 
these gods are invoked to subdue the Raksases and Pisáchas, 
At times these demoniac beings are also propitiated but such 
a thing is very limited in the Vedic sphere. (2) The Vedic 
hymns contain mythological element! and frequent. refe- 
rences to sacrifice. ** (3) Polytheism and pantheism are 
the peculiar features of the Vedic religion. In the AV there 
is pronounced pantheism. (4) There is seen a complete 
fusion of magic and religion in the sacrifice and ritual of the 
Vedie period. (5) The cult of the Vedic Indian is to win 
the favour of gods who are benevolent by nature, to ward 
off the hostility of demons who are malevolent by nature and 
to worship the ancestors who receive Worship as divine 
beings. (6) The worship of the gods is by prayer and 
ritual. The Vedic prayer invariably accompanies the ritual. 
(7) The Vedic ritual in the form of sacrifice, is essentially 
supplicatory. Its aim is to obtain benefits in future life. The 


—— 
154. For information about the Raksases and Pifachas see 
“ Witchcraft”. P 
155. See further, “ Myths and Legends”. 
156. See further, “ The Atharvan Ritual”, 
^ Ei ie 
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sacrifice with the offerings of Soma gladden the hearts of 


gods and induces them to fulfil the desires of the sacrificer.. 
The ceremonial was based upon special sacrificial fire. 157 
(8) The Vedic sacrifice was of two types — simple and 
complicated. The simple ritual was carried on with the help 
of single: domestic fire which is chiefly represented by 
the AV, while the more complicated and technical 
sacrifices were based upon the three fires. The domestic 
fire was in every house but the three fires were set up by the 
rich and the men of position, with which were conducted 
the Soma sacrifices: (9) Faith in the gods was the first 
requirement of the Vedic religion. We frequently find faith 
MESS miss personified (YL 188 ) d Faith in the 
VIL34. 12. X. 151. 1, Offerings promised long life (VII. 103. 1) 


ES E ie in the gifts of gold to Brahmins promi- 
(9) कड RAG sed immortality ( X. 107. 2). Sraddha, 
TS. V. 7. 7.1. Diksà, Yajiia, Dana formed a sequence 


(XV. 16). The idea of Ista and Pürta 


(II. 12. 8; IL. 12. 4 etc.) presupposed faith in the: 


merit of offering gifts. 


(10) The doctrine of do ut des formed the essential 


standpoint of the Vedic religion. According to this essential 


principle the sacrificer is promised wealth both here and in 


the other world in return for his sacrifice and his gifts to- 


the priests. The gods are asked to delight in the offerings 


157. The oblations to water-gods were thrown into water; to the 
dead were placed in small pits at the funeral sacrifices, to 
Rudra and demons were thrown into air or hung on trees. In 
the sacrifice Barhis served as a soft seat for the gods. 


158, Even the RV. shows traces of domestic ceremonies’ such as 
Ploughing ( IV. 57), the return of the cattle ( VI. 28 AS Gr 


II. 10. 7); marriage (X. 85), funeral (X. 14. 18); diseases 


(1, 50; V. 78. 7-9: Kat. Sr. XXV. 10. 5) etc. | 
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made in the fire and reward the sacrificer by fulfilling all of 


his desires. The AV says :— 
(1) RV, 1.54.9, III.36:3,9. 


VII. 32.6. X. 49, 1, इमं मे अम्ने पुरुषं mme यो ag: खुयतो लालपीति । 
TS.18.4.1, IIL27.9. AASA ते रुणवद्भागधेयं चदानुन्मदितोऽसाति ॥ 

SB. I. 2, 5, 24, 5 
VIIL 1. 2. 10. T (YI. गा, 1) 
AB. VII. 14. he man shall have due regard for 


Agni's share of offerings when he shall 
be free from madness. 


(11) The Idea of Sin—In both the RV and the AV the: 
conception of sin is assimilated with the idea of disease. 
As a disease confers a taint upon the patient so a sin does. 
So both the disease and the sia were thought to be external 
and fit to be banished by means of a spell. This idea is in- 

herent in speaking of the fetters of sin 
(2) RV. 127.26 29.5. (TV, 16.6: VIIT.S.16 )® or that it could 
i ९:20 be done away with rites ( VI. 119 )19 
Ap- Sra T OS punished by Varuna ( IV.16 )® 
(4) eee RU 1, The idea was that the sin could float. 
away (VI. 118. 2; Kau. 46-99 ).७ 


Eschatology — In the AV the funeral practices are dealt . 
with in the book XVIII. Here we find the Vedic ideas about 
the disposal of the dead, customs pertaining to cremation, 
prevalent at the time, beliefs about life after death, the ideas 
about heaven, hell, Fathers, the offerings to Fathers. In 
other parts of the AV too, references are made to funeral 
practices but they seem to be made with the intention that 
death should overtake the enemy. 


159. See Oldenberg, “ Die, Religion des Veda” P. 297. 

160. Itis a favourite method of the Atharvan imprecations to 
threaten the enemy with the ceremonies of funeral cf II. 12. 7; 
V. 19. 12; 14 etc. 9 p ST 


> a //ह/ह/हय 


128 . Atharva Veda 6७5५ 


The dead bodies were disposed of ® by burning ( Dag- 
dháh) and those that were not burned 
€) RVR were buried (Nikbatah) ( XVIII. 2. 34 ). 
Even those on the point of death were exposed ( Paroptáh ). 
This means that burial and cremation were concurrent though | 
burning was more customary. 


Agni Gárhaspatya? was thought to conduct the dead 


man to the world of the righteous ( VI. 
(2) RV. X. 16, 1-4; 17. 3 


1.37.7, 190.1). Fire burnt the body and then 
VS, XVIII. 53,52, placed him in the world of the righteous. 
RV. X. 16.4. (XVIIL 3.71). Agni is requested to 
AS, Gr. IV. 2, preserve the corpse ( XVIII. 2. 4) and to 


Kat, Sr, XXV, 7.19. 


2६ Gr. IV. 4, 7. burn the goat, on whose skin the dead body 


was placed and which went ahead and 
announced the deceased to the Fathers, passing through a 
gulf of darkness before reaching the third vault of heaven 


| (ie. 18) (VOL 1.8). 


The dead man was provided® with ornaments and 


| oo ee clothing to be used in the next life 
| x.97.16 (XVIL. 4. 31). His widow and his 
i Ap. Sr. VI. 10.2, Weapons were once burnt with the body 
i IV. 6.16, of the man ( XVIII. 3. 1, 2). A bundle 


of faggot! was attached to the corpse to 


| wipe out his track so that death shall not turn upon his trial 

| ; : 

| (a) RV. X. 16.13 14. for further victims. The dead body was 

i TR URS washed and placed on the funeral 

vs. xvir, pyre. When the body was consumed | 

| TS. IV. 6. 1. by fire water was poured upon it in order | 
Ree ec to extinguish it. Certain water-plants | 


SB. LX. 1. 2, 20, T MM : 
( Vyalkasà, Kiy&mbà, Paripakvà Dürvà- | 
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Süyana) were put there and a female frog too ( XVIII. 
5.6,60). These plants were cut and put into a mixture of 
milk and water in order to sprinkle the bones of a Brahmin 
in a mixture of honey. 1€ 


In Vedic times the soul ® was thought of as different 

| from body. The AV passages show 

९) 2 ts that life and death depend upon the con- 

| VS, XVII. 52, tinuation and departure of * Asu’. The 

RV.X.148910. body has its existence in the other world 

also ( XVIII. 2. 26). Such a body is o£ 

‘course quite different from the gross material body of this 

world. It is a body refined by fire ( VI. 190. 3 ) The spirit 

goes to the realm of the eternal light endowed with eternal 

lustre ( XI. 1. 37 ). It goes in a car or on wings ( IV. 34.4). 

There in heaven, he recovers his complete body ( XVIII. 2. 

21, 26 ), and meets with the Fathers who reveal to him, King 

Yama who is in the highest heaven. The King Yama 
admits him as his own ( XVIII. 2. 37 ) 


Yama is the king of the realm of the dead. He is the 
gatherer of people and gives a resting 
(2) RV. IX.113.8. X.8;14. place to the dead man ( XVIII. 2. 37) 

VS. XII. 63, ; ५ a ; 

TA. VI. 7. 2-6. His dwelling place is in the third heaven 
| RV. X. 10.3. X.14.1,2 where he has his abode (Il. 19. 7 ; 
| Ve S 3. KVI. 2. 56; TI 30; XV A, 65), 

TE Yami is his sister, Vivasvat his father 

‘and Baranyi is his mother.  Heis superior to Vivasvat and 
unexcelled by anyone ( XVIII. 2. 32). He was the first 
———————— 


162. For the Antyesti Karma in the Kau. 506. see 82. 26,27 and. 
also the Atharvaniyapaddhati on the same. 


163, Bloomfield. JAOS. XV. pp. xxxix-xliv. 
164. Hopkins “ Religions of India " p. 153 f. 


165. RV. X. 14. 5: X. 17. 1. e 
A,-9 uu 


———————— 
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) 


mortal that died ( XVIII. 3. 13 ). He prepared the path 
for men to follow. He is Mrtyu or Antaka (VI. 28. 3; 93. 1), 
or Nirrti ( VI. 29. 3). Death is his messenger ( V. 30. 12; 
XVII. 2. 27). Yama is the lord of Pitrs ( V. 24. 13, 14).. 
Sleep comes from his realm ( XIX. 56. 1). Messengers of 
Yama ™ are an owl and a pigeon but his | 
regular messengers are his two dogs 
(XVIII. 2, 11; V. 80.6). They are 
four-eyed, broad-nosed, brindled ( Sabala ) and are the sons 
of Saramá. They are the guardians of the path (XVIII. 2. 12) 
where they sit ( Pathisadi). One is Sabala and the other is 
Syama ( VII. 1. 9). 16. f 


(1) RV. X. 165.4. 
X, 14. 10-12. 


Pitrs ® or the Fathers are immortal (VI. 41. 3). They 
"EO CS revel with Yama ( XVIII. 4. 10). They 
15.7; 15. 2, give riches, offspring and long life 
(XVII. 3. 14). They inhabit air, 

earth and heaven ( XVIII. 2. 49 ) 


i Svargaloka ® or heaven is the realm of Yama (XII. 4. 36). 
f The abode where Yama and the Fathers 
| (3) PIE MM dwell is the highest heaven ( XI. 4. 11). 
MS. 110,18; गा. 3.9, lt isa shining world (IV, 34. 2 ), it is. 
RY. X.135.1.7 the ridge of the firmament (IX. 5. 1. 8; | 
1. 125.5. X, 7002 XVIII. 4. 3), the third heaven (XVIII. 2. | 


SB. XI. 5. 6. 4. T : 
48 ). There is a fig tree where the gods 


TS. IT. 4. 6. 6, 5 s ; : 
TB. IIT, 12.2.9. abide and besides which Yama drinks 


| 

| 

। 

। with the gods (V. 4.3; VI. 98. 1; 
| XIX. 39. 6). Only those who give liberal gifts in sacrifice 
| go to this heayen. Here the deceased see their father, mother 
! 


| 
| 
| 
166. Bloomfield identifies the two dogs of Yama with the Sun and l 
the Moon. JAOS. (1895) pp. 163-72. Hillebrandt thinks | 
that Yama is the Moon - the mortal child of the sun “ Vedische _ | 
Mythologie”. I. 394 ff. | 
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and sons ( VI. 120. 3; XII. 8, 17). Life in heaven is free 
from imperfectionsand bodily defects (VI. 120. 3 ; III. 98. 5). 
There are ponds filled with ghee ; streams flowing with 
milk, honey and wine (IV. 84. 5, 6). Here many-coloured 
cows yield all desires (IV. 34, 8 ). There is here -no 
distinction between the rich and the poor, the tyrants and 
the oppressed (III. 29. 3 ). Here is abundant sexual 
gratification ( IV. 34, 2 ). 


The belief in hel] 00 167 ( Andham Tamah-VIII, 2, 94 ; 
Vavra, Anárambhanam Tamah-VIIL 4,3; 
Anantam-Vavra VIII. 4. 17 )is undoubt- 
edly found in the AV. Tt is the Naraka- 
loka (XII. 4.36). It is the house below where female goblins 
and sorcerers are consigned (UL 171 Be Wool), ४) b i fe 
the lowest darkness (VIIL 2, 24) or black darkness (Wo 80. 
11). The murderer of a Brahmin goes to hell ( V. 19. 3 ) 
The torments in hell are described in V. 18 g 19) 


(D 88.19. 6, 1, 
VS, XXX, 5. 


Myths and Legends~- On the whole the AV is barren 
on the mythological side. Being only a repository of 
charms and incantations there is little scope for relating 
myths and legends as there is in the prayers of the RV. lu 
other Sarmhitás, especially in the RV myths occur in 
abundance and such myths as occur there or in other Vedic 
texts are only passingly referred to in the AV. As a matter 
of fact the references to such myths and legends here pre- 


167. Whitney, “ Naraka in the AV and the Bráhmanas". JAOS 
XIII p. civ ff. 
168. The Rgveda refers to hell by “ Vichi” (X. 10. 6), by * Vavra ” 
( VII. 104.3). This deep’ abyss is said to be produced for 
those who are evil, false or untrue. Malignant demons 
wandering like owls fall into this endless ahyss (VII. 104. 17 ). 
^ 


[| poem शिक्त ७. 5 M REL ——.—— 
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suppose the existence of such floating material. Thus for 
instance the reference to the legend of 
S’unahsepa ( I. 10. 2 ) is only indirect. 
Among indirect mentions of the legends may be included 
the story of Purüravas and Urvast*XV T. 


(1) AB, VIT. 15. 


| (2) . RV. X. 95. i 3 He 
| - 76, IIT. 4. 8. 4. 11.4). Here the mind-bewildering | 
; Sb 20 h il power of the Apsarases is mentioned and | 


they are called as the wives of the Gandharvas. In the 
Taittiriya Samhita, it is expressly stated that “ the Gandhar- 
vas and the Apsarases render him mad that is mad”. This 
power of the divinities is in general accordance with their 
character. The madness referred to is the madness of 
love. The Rgvedie story of Purüravas and Urvasi clearly 
reflects it. 


Of the myths frequently referred to is the one of Soma 
d SN and eagle 9 (1.9. 3; IV. 20.3; VI. 48; 
neri VL 7-24 ete. y This legend of the 
1T SB. I. 8. 2.10. rape of the neavenly drink is the most 
| iI, 4.1.12, IIT.9.4.10. valued theme of the Vedic poets and the 
PB, VIII. 4. 1-4. E 
| IX. 5-4. story-tellers of the Bráhmanas. Accord- 
| ind to it, King Soma lived in the yonder 
| world. The gods and the sages sent Jagati, Tristubh and 
| Gayatri one after the other to fetch Soma. Jagati was tired 


after having gone half the way; so was Tristubh tired. 
Gayatri flew up, frightened the guardians of Soma and seized 
him with her bill. Krsánu, the guardian, discharged an 
arrow which cut off a talon of her left foot or according to 
the Satapatha Brahmana“ one of her 
feathers which having fallen on the ground | 
became Parna. Thus Gayatri was the eagle—Syena. | 


SE NR Ne o OES 
169. Bloomfield, JAOS XVI. pp. 1-24. 
170. Cf. Mahidhara. on VS. I. 1; TS. III. 5. 7. 1; TB. I. 1. 3. 10. 


(4) SB. I. 7. 1.1. 
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The legend of Agni and his three brothers (1. 16. 1 ) 18 


0) RV. x. EL 52, based upon the triple nature of Agni or 


TS, II. 6. 6. perhaps the multiplicity of sacrificial fires 
KS, XXV. 7 might have suggested the idea. » The: 
SB. 1, 2. 3. 1, 


Mah. Bha, I11,225,7, BUMber of Agni's brothers is stated to be 
three who were worn out in the sacrificial 


. Service before the present Agni, the fourth was found out. 


Connected with the previous is the story of Agni’s 
escape to waters (1.25.1). “ Agni. 
(७ RY. X, 51; 52, having entered waters burned”, refers 
TS, VI. 2. 8, 4ff, T - 1 
X. 6.6. 18. doubtless, to the circle of the well-known 
SB.1,2.3.1; 3.3.13.16. legends that deal with Agni’s escape toi 
waters. Agni, after his three brothers 
had worn themselves out in the service of the sods flew 
into waters, lest he should succumb to the same fate. But 
the gods discovered him there. Agni then spat upon waters 
because they could not prove a safe refuge. Thence sprang 
the three Aptya divinities - Ekata, Dvita and Trita. Such 
legends about Agni are not only dealt with in the Vedic 
texts but are also the stock legends of the Bráhmanas. 


Trita was the scapegoat of gods (VI. 113. 1-4; 
(3) MS. IV. 9.1. VI. 112. 3; VIL 13. 2; XII. SIG) 
TB.IIL.2.8.9f, Inthe Maitráyani Sarhhità it is stated 


ue z z 3, Ed yy. that the gods did not find a suitable 
क de ` person upon whom they might be able to 
KS, XXXI. 7. wipe off from themselves the bloody part 


KpSambitaXLVIL7of the sacrifice. Then Aoni created 
APTI  Ekata, Dvita and Trita by throwing 
coals upon water one after the other. The gods came 
wiping their sin upon Ekata, Dvita and Trita. They in turn 
wiped themselves upon the one who was overtaken asleep by 


171. Bloomfield, JAOS. XV. 163 ff. E 
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the setting sun ; he upon one afflicted with brown teeth ; he 
upon one with diseased nails ; he upon one who had married 
before his elder brother ; he upon one who had married 
a younger sister before the elder one ; he upon one who had 
slain a man ; he upon one who had committed an abortion. 
Beyond him who had committed an abortion, the sin does | 
not pass. 2 Of the Aptya divinities, it was Trita upon . 
whom the gods primarily wiped off their sin. So he 
must have committed some sin which fitted him out in his 
turn for the position of a scapegoat of the gods. The 
nature of this crime is indicated in the 
Satapatha Brahmans ® in the form of 
taking part along with Indra in the killing of Visvarüpa a 
Brahmin, the three-headed son of Twastr. But Indra was 
set free from the sin of killing Visvartpa and Trita was 
held responsible. The Taittiriya Bráh- 
mana ® remarks: “ Beyond the slayer 
| of a Brahmin, the sin does not pass”. Indra's misdeed was a 
| Devainasa ( VI. 8.3; X. 1.12 ) and Trita 
| a E R T being his constant companion ? was 
© considered fit to share it eminently. | 
The whole of this legend is generalized in AV ( VI. 113) | 


(i) 85.7. 2. 3. 18. 


(2) TB. III. 2. 8. 11. 


The reference to the marriage of Sarany@, the daughter 
of Tvastr is one of the riddles (IIT. 31. 3; XVIII. 1. 2, 
53). 78 From the manner in which it is stated, there remains 
little doubt about the fact that this 
(4) Yaska, Nirukta FN Ms a 
(Devatakanda) legend of  Saranyü's marriage was 
XII. 10. deeply seated in the popular mind. It is 
Saunaka, Brhat- “ted -ectly i t tihá it m 
f A Oh reported corr ectly in the Itihása litera 
I ture. According to Yáska and Saunaka, 


172. The expression * Dvàdashadhà" in AV. VI. 113. 3 refers | 
to the list of crimes. | 

173. Bloomfield, JAOS. XV. pp. 143-188. | 
© à | 
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the RV (and also the AV) told an Itihasa that Tvastr's 


daughter Saranyü was given to Vivasvat in marriage. She 
then gave birth to twins-Yama and Yami-from Vivasvat. 
Then putting in her place another woman exactly , like 
herself ( Savarnà ), foisted her two children upon her 


and fled away in the form of a mare. Vivasvat, then in 


ignorance, begat on this woman, Manu. But discovering that 
the real Saranyü had gone away, he quickly followed the 
daughter of Tvastr, taking the form of a horse, correspond- 
ing to that of Saranyü and coupled with her. From that 
union were born the twins-Agvins. 


The first sixteen stanzas.of the funeral Book XVIII 
constitute a dialogue between Yama and Yami, the twin 
sister of Yama. According to Prof. Von Roth, “Yama 
and Yamias their names denote were twin brother and 
sister—the first human pair, the originators of the human 
race. As the Hebrew conception closely connected the 
parents of mankind by making the woman formed from a 
portion of the body of man, so by the Indian tradition, they 
are placed in the relationship of twins. This thought is laid 
by the hymn in question, ? in the 
mouth of Yami herself:when she is made 
to say, ^in the womb of the creator, we are made for 
husband and wife." Prof. Maxmuller, 5 on the other hand 
says, " There is a curious dialogue between her (Yami) 
and her brother ( Yama ) where she ( night) implores her 
brotber ( day ) to make her his wife and where he declines 
her offer, ‘ because ’, as he says ‘they have called it a sin 
that a brother should marry his sister’. There is not a 


(1) RV. X. 10. 


single word in the Veda pointing to Yama and Yami as the 


174. JAOS. III. 335. 


175. “ Lectures on Science of Language " p. 510. 
^ 


I |. 
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first couple of mortals, the Indian Adam and Eve............. 
If Yama had been the first creator of men, surely, the Vedic 
poets, in speaking of him, could not have passed over in 
silence. ” 


The myths about Indra are only sporadically mentioned 
(1) RV.1.32,9-10, 1.84.15, in the AV. Thus the great myth of 
L12.1. VL19.3. /ndra- Vrtra fight is referred to in the 
ii AVY (11. 99.7: 111.13. L; IV. 9. 1: 
XX. 4. 1) but the story is mainly told in the RV. Vrtra 
was the chief enemy of Indra, to kill whom Indra was born. 
Danu was Vrtra’s mother, He was lying in waters and he 
was a dragon. He had ninety-nine fortresses. With the 
bones of Dadhyaücha Atharvana, Indra slew V rtra after 
having shattered his fortresses. The release of waters was 
the chief result of the conflict. 176 


Namucht ® is, in general, the designation of an Asura. 
(®) RY. 1. 53,7, X.1314, Indra killed him. The version of the 
V. 20,6. V. 30. 8. story as given inthe AV (XX. 29.3; 
pub s. 32. 5; 128. 4) is familiarly known to 
the Bráhmanas. In the AV itis stated that: “अपां फेनेन 
नमुचेः शिर इन्द्रोरवर्तयः। ...... ...”, In the RV alsoit is mentioned 
that the head of Namuchi was twisted off by Indra with the 
"foam of water’. The Kau. Sit, (8.18) mentions 
Nadisisa as an instrument to be used in the witchcraft 
practices. Darila and Kesava gloss Nadisisa by Nadiphena 
(foam of river). The suggestion of the employment of 
the foam in the hostile witchcraft practices is with every 
probability due to a reminiscence of Indra's feat performed 
upon Namuchi. 1” 


176. Macdonell, * Vedic Mythology " pp. 58-60. 
Keith, “ Religion and Philosophy of Veda” pp. 234-35. 
177. Bloomfield. JAOS. XV. 143-188. 
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The story of the three Kdlakarjas™ (VI. 80.2) is chiefly 

() TB. 1.1. 2, 4-6, related in the Taittiriya Brahmana.. 

MS. I. 6, 9, According to it the three Kâlakañjas 
KS. VIII, 1, 


were the three Asuras, They piled up 
fire-altar in order to obtain the world of 
heaven, Man by man they placed a brick upon it. Indra, 
passing himself off as a Brahmin, put a brick on for himself, 
saying, * This one, Chitra by name, is for me", They 
climbed up to heaven. As they did so, Indra pulled out his 
brick and they tumbled down. Two flew up and they be- 
came the heavenly dogs, Bloomfield identifies them with 
the two heavenly dogs—the sun and the moon.” 


The AV also refers to the episode of Indra’s infatuation 
Jor and seduction of a female demon (VII. 38.2). Accord- 
ing to the reference in the AV, an Asura female drew Indra 
down fr 8 gods. T 
Vinee र Se dr Sd id 
San, 8780, XXIII. 4, 9 
Indra was enamoured of a Danavi named 
Vilistengá, and went to live among the Danavas. While 
doing so he had assumed the form of a female among 
the females and of a male among the males. 


The RV describes a maiden named Apálà (RV VIII 
91.7 — AV XIV 1.41) who was suffering from leprosy and 
was abandoned by her husband. She was going to a river 
for bath where she found Soma. She pressed it with her 
teeth. Indra appeared there and she 
offered that Soma to him. In return she 
९०३1 ved the gratification of all her desires.® 


SB. II. 1. 2. 13-16, 


(3) RV VIII. 91. 


The demon Svarbhánu appears in the RV as well as iu 
the AV (I. 8.10; IX. 9.10). Heis. 
described as over-powering the sun with 
darkness. It isa stock legend of the 


(4) RV ४,4५0. Ramayana 
ग. 45, 


178. Bloomfield. JAOS. XV. 163 ff. ही F gous Ke, 
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Puranas of the post- Vedic mythology and the DBràhmanas. 
Later on Svarbhánu is called as Ráhu which name is also 
found mentioned in the AV ( XIX. 9. 10) 


The RV® deals with the fight between Brhaspati and 
Pts d eg great detail. The AV refers to 
ui IE y 206 t (IX. 3.2) in such a manner that to- 
छा. 73, 3, x, 6849, gether with the RV it makes a firm 
place for Brhaspati in the Indra-myth of 
the release of cows. Brhaspati accompanied by Angirases 
opened the cow-stall in the mountain resort of Vala and with 
Indra as his companion let loose the flow of water which was 
enveloped in darkness. He, then, with a roar, rent Vala, 
clept Vala, with prayer. His conquest of Vala is so chara- 
cteristic that AV mentions it in a proverbial manner. 


The Aügirases ave connected with Indra ?. They found 
out the cows of Panis through Saramá. 
Saramá was a bitch ( XX. 77.8) of the 
gods and the mother of the two dogs of Yama. Though not 
(8) Yáska, Nirukta हा (हर stated in the RV yet in the 
post-Vedic literature, she was regarded 
as the bitch of the gods.” 


(2) RV. X. 108, 8, 10. 


Among the peculiar Atharvan legends, may be mention- 
ed the one of Jamadagni. 


यां जमदामिरसनदूदुहित्े क्ेशवर्थिनीम्‌। 
तां वीतहव्य आभरद्सितस्च गृहेभ्यः॥ ( V. 137. 1.) 


No parallel for this legend is given by Siyana. Nor 
any further trace of it can be found in the later literature. 
Jamadagni is frequently in association with helpful charms 
(IL 32.3; V. 28.7 ), and Asita also with Kasyapa and Gaya 
appears in the Buddha legends even (Cf. I. 14.4 ) 
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The AV (IV. 6.1) gives the following stanza which 
18 apparently of a strange nature : 

वाह्मणों जज्ञे प्रथमो दृशशीर्षों दशास्यः । 

स सोमं प्रथमं पपौ स चकारारसं विषम्‌ ॥ à 


This is the description of the First Brahmin. ‘The first 
Brahmin may be Brhaspati because he was the first-born 
sacrificer. He was the son of Angiras and he is variously 
noes E described as Saptasya, Virüpas,? etc, 

According to B. G. Tilak the description 
of the first Brahmin given in the present Atharvan passage 
is only metaphorical. It only means that the Angirases per- 
formed sacrifices in seven or in ten months and the number 
of the sacrificing priests corresponded with the number of 
the months.” He even connects the Dasasya Brhaspati with 


the ten-headed Ravana and traces the origin of the story of 


Rámáyana in the myths of Brhaspati. If one is allowed to 
conjecture it can be said that the present Atharvan passage is 
describing a strange nocturnal phenomenon that was perhaps 
witnessed in the Arctic sky during long night. The first 
Brahmin mentioned in the passage might have been a cluster 
of ten stars ( Dasasirsa, Dasasya). It was so bright that it 
could eclipse the moon ( Somam papau ). This was the first 
phenomenon ( Pratbamah, Prathamam ), at the commence- 
ment of the dark night. As soon as the extraordinarily 
bright cluster of ten stars appeared in the sky, the waters, 
were frozen ( Visam arasam chakára ).1! 


179. B. G. Tilak, “ Arctic Home in the Vedas ” p. 169. 

180. I. C. P. 347. 

481. The word ‘ Visa’ means water in the Veda also cf. RV X. 136. 
1. 7. The cluster of the “ten stars" is called as Bràhmana 
because it is said to have drunk Soma (pun on the word) 
Because Brahmins only are entitled to drink Soma, he who 


drinks Soma is Brahman. 
— 79 


kJ 
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The dialogue between Atharvan end Varuna ( V. 11; 
VII. 104 ) supplies us the information about the gift of a. 
speckled cow given by Varuna to Atharvan. It was a mira- 
culous cow. The god had bestowed it upon the priest him. 
self and now he wants to retract the gift. But the priest 
naturally remonstrates as he is not so willing to part with 


the wonderful brindled cow. Why the god should take. 


back the gift is not explicitly mentioned. 


^ 
Dayana states a little legend about an Asuri : 
सुपर्णो जात; प्रथमः तस्य vd पित्तमासिथ | 
agg युधा जिता रूपं चक्रे वनस्पतीन्‌ ॥ ( 1.24.1) 


According to him Asuri*® was the gall of the primor- 
dial bird (Suparna Garutman ) This Asuri ( Asuranim 
Maya káchana stri ) engaged ina battle with Suparna and 
conquered. The gall thus captured from Suparna by the 
Asuri was also called as Ásuri. If this Asuri has anything 
to do with the Asuri who attracted Indra, then something 
can be made out of thelegend. The fact that the Asuras 
were connected with the digging up of the remedies ( II. 3.3; 
VI. 109. 3) lends helping hand in this connection. The 
only difficulty is that Sáyana renders Jitå as Jitavati. 


The legend of deluge * is mainly described in the 

(D SB. I. 8, 1,1-10  "atapatha Brahmana. ® The AV 
(७, 4 5=XIX. 39. 8, VI. 95.2) 

makes only a covert reference to the deluge if at all 
" Navaprabhrarbsana” means “Naubandhana”. Nava- 
prabhrarhgana may mean ‘where the ship sank’ or ‘ glided 


182. “a: पाश्चे धेनुं वरुणेन दत्तां अथवेगे सुङुघां नित्यवत्साम्‌। ” VII. 104. 

183. Ásuri is also the name of the black mustard plant cf. 
n Asurikalpa ” Atharvaparisista 35. 

184. SBE. XII. 26.- 
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down’. The peak ofthe Himála 
place “as नावप्रश्नंशने यत्र हिमवतः qo Bat the reference is 


doubtful. The astronomers construe it 
(1 RV X. 65, 10, 

“ हिरप्मयी नीर as a heavenly phenomenon of» the 
eth नौरचरत d hip anda कै 
हिरण्यवन्धना दिवि ? , golden ship Bue point its reference 

in the RY also, 


ya is pointed out as the 


Equally doubtful is the reference to the Mahabharata 
story of Kalmásapáda in the AV ( VIIT. 4. 13 ), 
नवा उ सोमो वृजिनं हिनोति 
न क्षत्रियं मिथुया धारयन्तम्‌ i 
हन्ति रथो हन्त्यासद्भद्न्त- 
मुभाविन्द्रस्व प्रासेतो शयाते ॥ 


The first eleven verses of VIII, 4 are considered to be 

a malediction on the Raksases by the sage of Vasistha. To 
account for the change of tone in vss. 19. 16, Sáyana gives 
an unusual version of the Saudása legend as told in the 
(2) Maha, Bhs, 1.176, Mahabharata of the king Kalmásapáda 
who was transformed to be a Raksasa, 2) 


According to AV (V. 18. 10; 19. 1), the Vaitahavyas, 

the descendants of Vitahavya ® were 

S ee UE defeated because they devoured the cow 
RES ofa Brahmin. Perhaps it was the cow 

of Bhrgu and they even killed Bhrgu himself. १७ The 
Sriijayas also committed the same crime. But the accounts 
; of the Vaitahavyas and Sritjayas do not 
oss agree with those given in the Maha- 
PE bhárata ® and the Puránas. According 

to the Epic, when Vitahavya, the descendant of Haryasva, 
was pursued by Pratardana of the Haihayas, he took shelter 


185. The iniquity of the Vaitahavyas reached its height when they 


did not spare the only goat of the poor woman Kesaraprabandha, 
^ 


IT —-— 


SOON 


| 


149 Atharva Veda t CH. 


in the hermitage of Bhrgu. The sage ‘transformed him into 
a Brahmin. Thus he saved him from the hotly pursuing 
enemy. The account of the Sriijayas is given in the later | 
Purina literature but in a different form. 


The golden amulet tied by the Dáksáyanas to S'atánika 
() vs. XXXIV. 50-52, (1. 35.1) is mentioned in other Vedic 
RV (Khilani) X.128. texts also. Daksa appears in the RV (2. 
Ws 00. as an Aditya, In the post-Vedic 
een 9 र: literature, he is generally regarded as the 
son of Brahma and placed at the head of Prajipatis. The 
Daksiyanas are thus the descendants of Daksa. This 
investiture of Satánika who was most probably a king. 
seems to be a very ancient occurrence of which no particulars 
have been preserved. Dáksiyana may also mean the name 
of the golden amulet as preserved by the descendants of 
Daksa. This seems more possible from its reference in the 
Vájasaneyi Samhita. 


All the Paryayas of AV VIII. 10 depicta long story 
of how Virdj travelled to different worlds and was milked by 
different persons. Every time somebody was thought of as 
her calf when someone else milked her. Many of the names 
of these people occur in the later Parána 
literature. 9 Thus the Viráj went to: 
to the world of Asuras, where Virochana, 

the son of Prarháda became her calf and Dvimurdhá Átvyar 

milked her. In the land of mortals, Manu was the calf and 

H Vainya milked her. In the world of the Gandharvas, | 
d Chitraratha became the calf while Vararuchi milked her. | 
[i Taksaka Vaisàleya became the calf and Dhrtarástra Airávata | 
| 


(3) Bhagavata Purana 
IV, 18. 


milked her. The underlying meaning of these travels is 
Wr still to be known. 
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Philosophy "5 —All philosophy begins with the natural 
desire to know Atman, and the speculations of the Aryan 
| mind about Atman are mainly reported in the Aranyakas 

and the Upanisads. Yet the thought of the Upanisads is 
traced back to the Vedas themselves, though the Aranyakas 
and the Upanisads themselves form a part of the Veda. The 
Trayi is primarily devoted to the sacrifice but here and 
there occur verses which state that though the gods are 
great yet they are essentially one 
(IX.10.28).9 In the AV which is. 
also called as the “ Brahma Veda” there are stanzas which 
occupy the most advanced position in the philosophy of the 
Upanisads (X.8.44). Thus beginning with the poly- 
theistic and ritualistic religion of the Vedas the philosophical 
thought of India reached its high water-mark in the 
Upanisads. The Brahmodayas or speculative discussions: 
carried by two priests during the great sacrifices show the 
Aryan mind busy with the question about the origin and 
originators of the universe. The RV ७ 
and the AV (IX. 9) give a number 
ofriddles cosmic in nature and pertaining to the nature 
phenomena of the universe. These Brahmodayas contain 
suggestions of all Hindu philosophy of the later period. 


| (1) RV I. 164. 46, 


(१) RV. 1, 164. 


Beginning with the theosophic hymns of the Vedas 

the philosophical thought was gradually shaping itself. 

After enunciating the first principle of the universe as 

* Tad Ekam " 17 (that One), purely monotheistic and 

| impersonal, it was not carried through. In diferent directions 
| attempts were made to establish a supreme monotheistic 
being who would shoulder all the responsibility of creation. 


186. F. Edgerton, in “ Studies in Honour of Prof. Bloomfield” 
pp. 117 ff. 
k - “ आर्नादवातं स्वधया तदेकं तस्माद्धान्यन्न परः किञ्चनास्‌। ” RV X. 129. 2. 


^ 
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But in comparison with the purely philósophic “Tad Ekam", 
the conceptions such as of Prajipati (IX. 7). Visvakarman 
(II. 35), Paramesthin ( XIX. 58.6), or Skambha (X. 7) 
which are purely symbolic show definitely a backward 
movement. The personification of 
Purusa © (XIX. 6) - the World-Man 
was another move to reach the “Tad Ekam” and join it 
with the universe. In the direction of monotheism, the 
conceptions of Kala (XIX. 53; 54) or Kama ® ( -Desire — 
IX.2; XIX. 82) or Prana (-Breatl of life XI. 4) are 
more transcendental. Kila is Prajüpati 
and Prajapati is Sarhvatsara. ® 


(0) RV. X. 90. 


(2) SB. I. 1. 1, 13; 5. 2.17. 


The Vedic writings, as can be seen, are very shifty in 
assigning to a first principle the creation of the universe. 
In course of their cosmogonic speculations from the 
impersonal philosophical abstractions suchas “ Tad Ekam ”, 
“Sat”, “Asat”? to personal creators like Prjápati Hiranya- 
garbha (III. 2.), Purusa including the cosmic forces like 
Brahma, Kala, Kama and Prana, the AV has its share in 
each and everyone. But the peculiarity of the AV lies in 
transferring cosmogonic powers to all sorts of things like 
cow (IX.7), Bull (IV. 11), Rohita 
(XI. 2. 39, 40),9  Vrátya (XV), or 
sacrificia] specialities and implements like 
“Priestly power " ( XL5)9, Brahmau- 
dana ( XT. 1; XII. 8 ) or Ucchista* ( Leavings of a sacrifice- 


(3) TB, II. 5. 2, 


(4 TB I.1. 9.1., 
MS. IIT. 1. 12. 


188. This Kama is quite different from the Kama (sexual love) 
mentioned in III. 25. 


189. The transfer of attributes is possible in the case of Ucchista 
owing to the philosophical position of the word “ Anna” 
(cf. Tai. Up. III. 3). Deussen finds a deeper meaning in 
Ucchista. See Keith “ Religion and Philosophy of Veda " 
DS 


f 
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XI. 7). . This transfer of attributes is purely symbolic and 
is made with a view to give temporary prominence to some 
ritualistic feature. 

In the quest of the first principle of the universe most 
naturally, the most intimate essence of things in the body 


(1) Cha, Up. 1.11.5, OF all organic beings, viz. Prana (XI. 4) 


VIL 5. is identified with Brahma.” The famous 
Tai, Up. III. 3. comparison of the Prána to the nave of 
€ y E i aa a wheel is found in the AV (XI. 4,.22)2, 
(8) VS. XXXIV.5, Prana is everything—Father, mother and 
Pra, Up, IT. 6, all. As the wind is the vital principle 


Cha. Up, VII. 15, 
(3) RV. X. 90. 13, 14. 
(4) KS, VI. 2. 


of nature? so Prana is the central organ 
of life.” Tt is the basis of all existence, ^ 
Prana pervades the whole universe. Jf 
begets the universe and issues forth from it as the first-born 
(XI. 4.26). A note-worthy feature of XI. 4 is the fusion 
of polytheism and monotheism where Prana is given the 
qualities of Parjanya. He is also identified with the sun 
( Hainsa-Vss. 21, 22). Skambha as Brahman appears in XI, 
7. In Skambha (Support) Prajápati sustained and nourished 
the whole universe. Kama (Desire) is said to have been 
the first seed of mind which came from the “One 2, after it 
had sprung into existence through Tapas 
(XIX. 52; IX. 2 ) 0, This Kama does 
not essentially differ as a primeval creative force from the 
“ Tad Ekam ” or “ Sat”, or personifications like Brahma or 
Prajapati. Kala as a monotheistic conception appears in 
two hymns XIX. 53 and 54, “Time is the steed which 


190. It is on account of the deliberate efforts of the AV to conver 
the ideas of the Brahmana period into a sort of philosophical 
poetry that the Atharvan philosophy is considered as out of the 
main current. 


191. ''प्राणमाहुर्मातरिश्वानं बातो ह प्राण उच्चते। ” XI. 64. 15. 
A10 ^ 


(5) RV, X. 129, 4. 
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runs with seven reins ; it has seven wheels, seven naves; 
immortality is its axle ; that which was and that which will 
be spread out are urged by Time. In Time Tapas is fixed : 
Time is the Father of Prajápati. " 


After the idea of Vigvedevah ( all gods) was abandoned, 
a definite step was taken in the form of the conception of 
Prajipatiin the approach to the monotheistic “ Ekam ”’.. 
All divine actions such as the creation of the world, spread- 
ing of the sky and the earth, the sun, the moon and gods etc. 
were attributed to Prajapati. This conception of Prajápati 
gradually developed through the RY or 
the AV and the Bráhmana works and 
finally merged in the most philosophical * Tad Ekam " in 
the Upanisads. Prajapati was the supreme god of the 
world in the Bráhmanas. The AV also mentions him as 


(1) RV, X. 121. 


the all-creator (IV. 2 ). He is Hiranya- 


ESSET garbha—the golden germ in the primeval 


VII. 1. 5. 1. - le 
SB. हा. 1. 6.1 waters. He is the same as Visva- 
XIV. 8. 6. 1. karman, Paramesthin, Dhátar, Sacrifice, 


Universe, Time and all. 


Brahman as cosmic principle is more fruitful from 
the philosophical point of view. The Skambha!? is identified 
with Brahma ( X. 7. 32. f£). Though X. 7.17 appears to 
make Brahma as a product of Skambha yet the identification 
is clear in X. 7. 32-34. This suggestion of the AY. was 
later taken up by the Upanisads and elaborated. The 


conception of Brahma which exists in itself and which is 


— 


192. Deussen sees deeper meaning in Skambha. He finds in 
Skambha hymns (X. 7 & 8) an effort to find a principle above 
Prajapati. See Kaith, “ Religion and Philosophy of Veda "5 
p. 445. 


| 
| 
| 
| 
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regarded as being the cause of the universe is the ground for 


arallelism between the univers 
ताण ती p niverse and 


RID Brahma ? (IV.1). In X.8.44 the 
KB. VIIL 4, AV recognizes Atman as the world-soul 
TA, X. 1, 1, for the first time. In the Taittiriya 
(2) TB, IIT. 12,9, Brahmana,® Brahman and Atman 


are identified. 


Asceticism— Iu all the creation myths, the creator 
prepares himself for the task of practising Tapas ( heat ) 
This Tapas heats the egg of the universe ( X. 7. 36 ). Every- 
thing great in the universe including the earth depends 
upon Tapas (XII. 1.1). From the Srama and Tapas, the 
first-born Skambha arose and permeated the universe. 
(X. 7. 36). In Tapas he was rocked on the surface of 


४ कशा primeval waters (X. 7. 88), ७ By 

000 7 56 S o FR 

(4) The seven Rsis apas the Brahmachârin 7? ascends as 
perform Tapas high as the sun and protects the world. ® 
RV. X. 109, 4. 


The Brahmachárin practised Tapas in the 
primeval ocean while creating the universe as he stood on 
the surface of the water (XI. 5) 


The doctrine of Maya — The thought of the unity of the 
existence is traced back even in the 
यवि hymns of the RV,9 which implies that all 
RAUS plurality is unrealin the highest sense: 
RV. L 164. 46, LO EA. ; 
AV, IX. 10. 28, स Fe: सायमम्निर्भवति 
also see RV. X, 82.6; स मित्रो भवति प्रातरुयन्‌ | 
Oe स साविता भूत्वान्तरिक्षेण याते 
स इन्द्रो भूत्वा तपति मध्यतो दिवम्‌ ॥ 
( XIII. 3. 18) 
193. The description of the inspired Muni given in RV. X. 136 
resembles that of the Brahmacharin (AV.XI. 5). The 
Brahmacharin of the hymn is the sun. For purely philosophic 
qualities of the sun see XI. 5, 1, 5, 6, 11, 23, 26. 


(5) “एकं सद्विप्रा बहधा 
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This description of Rohita impliés that the plurality of 
gods is unreal for all are essentially one. 
(1) RV. I. 164, 46. The famous statement “ एकं सद्विमा बहुधा 
o agfa W (1X.10.28)® involves that the 
plurality is merely dependent upon words. But the AV 
goes a step further : ८५ अप्तच्छाखां प्रतिष्ठन्तीं परामिव जनाः विदुः ॥” that 
common people do not know this; they believe as real 
५ pot the stem ” but “that which is not, the branches that 
conceal him " ( X. 7. 21) for 
यत्र देवाश्व मनुष्याश्यारा नाभाविव श्रिताः । 
अपां स्वा पुष्पं पुच्छामि यत्र त्वं मायया हितम्‌ ॥ ™ 
that in which gods and men are fixed like spokes in the 
(0 RV. VI. 47. 18. nave, the flower of water is concealed 
X, 54, 2. in illusion ( X. 8. 84). The word Maya 
Brh. Up. II. 5.19 ^ appearing here as well as in the RV"! as 
“न्द्रो मायाभिः ques ईयते” meaning ‘illusion’ 
forms the basis on which the later theory of illusion was 
introduced in Indian philosophy. 


The body and the organs—Beginning with “यन्मन्युजीयामा- 
वहृत्संकल्पस्य mga”, the AV XI. 8 describes the origin of the 
body in a rather deprecatory style in connection with the 
Diksh ceremony. It, perhaps, meant that the poet thought 

the man free from body. In the AV 
-(X. 8. 9 )® 55 the organs are described 
metaphorically as Seven Rsis—seven 
senses, dwelling on the edge of a drink- 
ing bowl (head) with the openings at its sides, Such des: 


criptions help to conceive human body as 9 miniature cosmos 


(3) Brh. Up. II. 3. 5 


194. The flower of water is Hiranyagarbha. 
195. तियोग्विलश्वमस ऊध्वेवुध्न्यः 
तस्मिन्यशो निहित विश्वरूपम्‌। 
तदासत ऋष्यः सप्त साकम्‌ 
ये अस्य गोण महते बभूवुः ॥ 


a 
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for here the seven sages are called as the seven guardians. 
The bursting of the head has much significance in later 
philosophy but here it appears only as a punishment 
( XIX, 28. 4. ) 5 
Transmigration—The AV is full of descriptions of 
heaven ( VI. 120.3) and hell ( II. 14. 3. ; V. 19-3 ) and 
diverse references to the ways of the gods and Fathers 
(VIL 117. 3). The violater of Brahmins, their wives or 
property are consigned to hell. This means that the 
doctrine of retribution was fully believed in by the Vedic 
poets. The same doctrine must have led the ancient philo- 
sophers to believe, though gradually, in the idea:of transmi- 
gration. Life in Pitrloka is also described (XVIII. 3. 14). 
The Vedic terms ‘Asuniti’ and *Asünita! are said to refer to 
the conduct of the soul by Agni on the path of heaven and 
the other world.?*$ Thus body was 
(D RV. X. 15.4; 16.2. considercd as distinct from soul. From 
all such ideas, the belief in transmigra- 

tion does not seem to be far away. 


Emancipation— 
अकामो धीरो अमृतः स्वयम्भू 
(2) VS, XXXI. 18. रसेन तृप्तो न कुतश्चनोनः । 
| TB. IIT. 12.8.8, तमेव विद्वान्‌ न बिभाय मृत्योः 
| आत्मानं धीरं अजरं युवानम्‌ ।; ( X. 8.44 9 


* He who knows him, the wise long-emancipated 
youthful Atman, no more fears death”. Here the idea of 
emancipation is expressed in the most Upanisadic style. 
| The soul becomes free from the fear of death means that the 
j soul becomes free from the cycle of births and deaths. The 
| statement is purely -Upanisadic and gives in short the 
summum bonum of existence. 


196. Hopkins, 5 Religions of India", pp. 153 hi 
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Sundry Matters — Amulet” —The °word for Amulet in 
the AV is Mani? Some of the 


(९५ ८७४० S: charms! of the AV are meant to 


AB. IV. 6. : 
Hir. Gr. II. 3. 7. accompany the operations wherein 
_ IL 9. 2. amulet plays an important part. The 
Ven Dáks&yanas bound on S'atànika a gold 
^ b t 5 ® ti 
RAG amulet (1. 35.1)®. Indra tied an 


SB, XIL 3. 4. 2. amulet on his arm (I. 27 ); amulet is 
Chân. Up. VI.1.5, 8 thing with life (IV. 7. 10 ; XIX.34.1); 
७, V3. XXXIV. 50-2, it is born of god ( X. 6. 31 ); it is Deva 
(XIX. 83); it is the body of Agni 
(XIX. 34. 6; VI. 142. 2), itis Sabasrakg: ( XIX. 35. 3) 
and Vira ( VIII. 5. 1, 2, IIT. 5. 8); with its two horns it 
pierces the demons ( XIX. 36. 2); it is the weapon of Reis 
and gods (I. 20 ; II 4. 4; IV. 10. 2); it is an armour 
( YOI. 5. 7, 10 ) 


Beginning with the primitive idea that all the qualities 
canbe transferred by contact with the principle of magic 
symbolism ( VIII. 5. 11-12) the Atharvan amulet is made 
to bestow on the wearer long life, safety from diseases and 
demons, protection from the attacks of sorcerers and enemies, 
prosperity etc. all together. The amulet naturally possessed 
some power and the ceremony’? and spell rendered it 
superhuman. The hymns themselves, now and then, recount 
the achievements of gods which they could accomplish by 
means of an amulet ( X. 6. 6-22), The amulets, as we 


a eam mA) (009 5 0 >>> >>> LM 


197. Oldenberg, “ Religion des Veda”, p. 514. 
Bolling, “ Encyclopaedia of Religion and Ethics” III. pp. 469f. 

198. I..29; II. 4; 11; IIL. 5. 9; X. 6; IV. 10; VIII. 5; 7; XIX. 28; 30; 
31; 33; 36; 46 etc. Usually the Kau. Stt. in its practices 
recommends an amulet. 

199. Kau. 501. 7. 15-21. 

202. Also see VIII. 5: I. 29; 35; II. 27; III. 5 etc. 
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have seen, were chosen from every sort of material—from 
vegetable kingdom, animal kingdom, minerals, manufactured 


ता objects etc. The Srauta works make 
Kat, Sr. XX. 5.16. but rare and incidental mention” of 


The girdle of Brah- Mani t t Sá 
machárin Hir. ams, hough he Grhya CHES UE 


Gr. I. 4, 2, Wedding them in a considerable proportion. But 


Gob. Gr. II. 2.14; it is the AV that has abundantly 
Kha, Gr. TAS: 27; l d th ] t h Oa 
Mant. Brak, 1. 1, 8; employe e amulet to secure the Im 


Hir. Gr. IL I. 3. mediate fulflment of each and every 
Simantonnayana desire 
San, Gr. I. 12. 68,9. : 
ह UT u^ = ob. (2) The Atharvan poets signalize 
Against portents — With great predilection their knowledge 
Adbhuta Brah IL 2. of the power of any substance which 
po^ they employ by stating that this know- 
ledge extends to the father and mother and other relations 


of the substance (III. 23.6; VILL 7.2; II.9.1; V.5.1). They 


also indicate their control over any other disease or hostile 
force by assuming the same knowledge of their kindred 
(V.18.7; VL61.1; VIL.74.1). Fanciful names are given to 
the parents of the plants.™ 


(3) The origin of disease and its nature were 
thought to be known and such a knowledge was thought to 
confer exemption from the attack of the disease ( VII.76.5 ) 

विद्म वे ते जायान्य जानं यतो जायान्य जायसे । 


T a Bb 5.2. . : इविगृहे 
(2) of TS, II. 3 कर्थ इ तत्न त्वं हनो यस्य रूण्मो «age ॥2 


(4) In charms and exorcism the Atharvan poets 
kept a great reliance upon the names of the past sages like 


201. “ सरूपा नाम ते माता सूपो नाम ते पिता।” 1. 24. 4 
५ विहल्ही नाम ते पिता मदावती नाम ते माता।” छा. 16.2 (of the plant 
Abayu ) 
८ जीवला नाम ते माता जीवन्तो नाम ते पिता।” XIX. 39. 2 ( Kustha ). 
But see in V. 4.9 where Uttama is the father of Kustha. 
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Jamadagni, Kanva, Atri, Agastya (हरा. 32. 3; IV. 20. 7 ; 


V. 14. 4 ; 23. 20). 

(5) Another favourite method of the  Atharvan 
imprecations consists in threatening the enemy with the 
ceremonies of funeral or employing stanzas which were 
originally meant for funeral (I. 14. 2; II. 19. 7 ; V.19.12). 
They form a part of an offensive against enemy. 


(6) The Atharvan poets are too fond of theosophy. 
Even in charms and spells they lapse into theosophic 
language automatically ( II. 7. 3 ) 


(7) The Atharvan poets are very fond of puns. 
They would use Rajani and Rajaya ( I. 28. 1) in the sense 
of creeper and red colour; Yamini ( IIL. 28. 5, 6) in the 
Mt sense of mother of twins and fit for 
(1) SB. IV. 4, 5. 3, Yama; Datvati Rajjuh® (IV. 8.2) 

meaning rope with teeth and serpent; 
Dvipi (IV. 8. 7) meaning island and tiger; Rohini 
(IV.12. 1) creeper and red; Anumati anumanyasva (IV. 
31. 2) means-may the goddess of consent consent ; Lohita 
(1. 17. 4) means red and blood ; Arasa (II. 28. 1) means 
without sap and without force ; Bhaga?? ( IV. 30. 5 ) means 
fortune and vulva; Aroha ( I. 12. 6 ) means ascend the 
throne and ascend in sexual act. 


Beliefs—( 1 ) The son inherited the sin of his parents 


and other relatives ( V. 30. 4; VI 
(2) RV. VII, 86, 5. 116 9)? 203 


202. Sayana does not comment on the word. 


203. It was brought upon men by others and even by gods. 
RV. II. 28. 9; VI. 51. 7; VII. 52. 2. VS. III. 48; VIII.-13. 
SB. IV. 4. 5. 22. PB. I. 6. 10 


5 The sin of slaying a Brahmin falls on Indra who transfers it 
to.other beings. TS, II. 5. 1. 2 


jo m— penna 
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(2) The Vedie Aryan was deeply impressed by the- 
redness of a cow which was contrasted. 
with her white milk ( I. 22. 1, 3 ).? 

(3) It was thought that human beings are less swift 


(1) RV. I. 62, 9. 


(2) MS. I, 5.10 because they have two feet for swifter 
AB, III, 31. 13, animals have four or more ( III. 7. 2). 
TS. V. 4, 18, 1, 


(4) The birth of twins was called as 
“ Apartu "—unseasonable or portentous for it was considered 
to be a breach in the usual process of creation ( III. 28. 1) 


(5) The first two teeth of a child were considered. 
portentous for they were thought to bring about the death 
of the parents ( VI. 140. 1 ) 

(6) A disease was thought to fly forth from the 

patient or to the patient ( V. 30. 9; VI. 
E) NPC (४0 40. 3; VII. 76. 4; VI. 83. 1, 2). 

(7) The sores are said to fly and settle on the body 
of a patient ( VII. 76. 4). 

(8) The yellow colour of jaundice could be deposited: 
in the yellow birds like parrot and others (1.22.4). 

(9) Worms were thought to move in mountains, 
forests, plants, animals, human bodies and everywhere 
(IL. 31.1) 

(10) The fever could be transferred to frogs (VIL.116) 
or tbe disease of one person to another (11.29; Kau. 27.9—13).. 

(11) Serpents were thought of as beings born in fire, 
plants, water, lightning etc. (X.4.23) and poison was thought 
to reside in fire, sun, earth and plants. 

(12) The popular belief that an ichneumon cuts a 
serpent into two pieces appears here as well, but strange 
enough, it was supposed to join the severed parts again 
( V1.139.5 YF 


204. यथा नकुलो विच्छिद्य संदघात्यहिं ga: U^. 
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(13) The horse of Pedu appears in connection with 

41) OL RY. 1.1166. the cure of poison (X.4.2,3)?. Also the 
118.9, 119.10. ants Upajikà were thought to dig healing 

7 water which serves as an antidote against 
poison ( VI. 100). 

(14) Something fallen from the mouth of a black 
‘bird was considered as ominous for black bird was supposed 
to be the mouth of Nirrti (VIL64). Kapota (pigeon) and 
Ulüka (owl) were looked upon as the messengers of Nirrti 
(VI.27.1; 29.1,2). 

(18) Worms were supposed to move in the eyes, 
(2) Of Rkprátióákhya in nose, and in the middle of teeth 
75 EE XIV. M (V.38.3)9. Fanciful names were 

v.TS.V.5.20,1. given to worms such as  Sitikaksa, 
MS, IIL 3.3.5,8. Sitibhanu, etc. ( V. 23. 5). 


(16) Befouling contact with the deformed persons 
4) Of, Ms. IV. 1.9. TB. such as S'yüávadatab, Kunakhinah, was 
गा, 2.8.11. Ap, Sr, Ix, thought to be sinful (VII.63.3).^ 


a e Ap, Dh.II. 5.12,22 (17) Women with dishevelled hair 
18. H.XV.16. VA. Dh. ( Vikegyah, Vyastakesyah ) were consi- 
dered evil (VIIT.1.19). 


(18) The sun takes away the strength of those who 
{© Of. MS, IV.1.9. TB. remain asleep while he rises (Sûryâbhyu- 
IIL, 2. 8.11, AB, I. 3. 14, dita ) or sets ( Süryábhinimrkta ) (VIII. 


दळ, Gr. णा. 3, 24 Âp, 13. 21). 525; 


Dh, II. 5, 12, 13, 14. 
(19) Heaven and earth are called 
‘upon in a general way to protect against enmity and trouble 
(1112.1; V.23.1 VI. 3. 2). 
(20) Heaven and earth are made the parents of the 
two demons Karáapha and Visapha (III.9.1). 


:205. JAOS. XVI. P. rxix-1. 
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(21) The Aguras were thought to dig up medical 
plants (11.8.8; VI.109.3). à 

(22) The Gandharvas too dig up plants (IV.4.1). 
They have three mothers and four wives (IIL.24.6). ` They 
‘devour the watery plant Avaká (IV.37.8). They have hair 
all over their body ( IV.37.11 ). 


(28) The Apsarases are fond of. gambling ( IV. 38. 
1. 4) and dancing (IV.38.3 ) 

(24) Indra is a trader (III. 15.1). 

(28) Agni is supported by a train of gods when he 
‘drives away fever ( V. 22. 1;- VI. 112. 2). 

(26) The brightness of the stars originally belongs 
to the sun ( VII. 13.1) 

(27) Gods are in heaven, earth, air, plants, beasts, 
etc. ( I. 8. 3 ). 

(98) There are eleven gods in heaven and eleven on 
the earth ( XIX, 27. 13 ) 

(29) The Pránas are said to be seven ( II. 12. 7 ) and 
also nine (II. 28. 1). There are three speeches within the 
body, the fourth finds expression ( VII. 43 ).?% 

(30) There are three earths and three heavens") 

(V. 4.3; NIE 991: OVINE 2. 245 ¢ 
(M ensimsea SX 27. 3; 39.6; VI. 21, 1) Among 

the three earths this earth is the best 
(शा, Bile 1) 

(31) There are four earths and four heavens 
(I. 11. 1; 11. 6, 1 ). 


296. चत्वारि वाक्पारोमिता पदानि 
तानि विदुब्रोह्मणा ये मनीषिणः। 
गुहा त्रीणे निहिता नेङ्गयन्ति 
तुरीयं वाचो मनुष्या वदन्ति ॥ RV. I. 164745; GB. IT. 16. 


156 Atharva Veda [ en. 


(32) There are six earths ( IV. 11. 1; V. 3.6; VII. 
9. 16; IX. 2. 11) and even nine earths ( XI. 7. 14). 
(33) There are five directions (III. 4. 2; 20.9; 
VIII. 9. 15) and six directions ( V. 20. 2 ) 
.(84)  Aévattha is the seat of gods in the third heaven 
(V. 4. 8; VL 9.1; हाऊ, 89. 6 ).0 
(1) Only a tree in RV. 


1. 164, 90, १४ x, 15.1. (35) Antariksa (atmosphere ) is 
the abcde of plants (1.32.2). They 
are the queens of Soma and daughters of Brhaspati (VI. 96) 
Heaven is the father and the earth the mother of the 
plants ( VIII. 7. 2) 
(36) The origin of plants occurs somehow in connec- 
(0 RV. X. 40, 9, x, 3, 2, tion with a woman and a Kaninaka 
(IV.20.3; V.5.8; XII.3.47).? The obscu- 
rity is further increased by the statement 
that the plant has been sprinkled with the. 
blood of the brown horse of Yama (V. 5. 8 ).9 2४ 
(37) There is some connection between the hair of a 
man and Sami (VI. 30). A person who has come in 
contact with a Sami tree is called Samilüna and he was 
supposed to be in danger of suffering from injury to his 
hair ( for his benefit. see, Kau. 31. 1 ) 
(38) Nyastika was supposed to suppress ill-luck 
( VI. 189 ) 
(39) The plants to be used in offensive witchcraft: 
were called ‘ Áügirasih ' ( VIII. 7. 17) 
(40) Rare plants were brought from a distance 
(C शा, 7. 11) 1 
207. सिलाची नाम कानीनो5जबभ्रू पिता तव । 
अश्वो यमस्य यः श्यावः तस्य हास्नास्युक्षिता ॥ 
208. मातेव पुत्रेभ्यो मूड केशेभ्यः शमि। 
209. अपक्रीता: सहीयसीर्वाश्धो या AAJA: । 
त्रायन्तामस्मिन्प्रामे गामश्वं पुरुष Wa, 


(3) of, MS, IV. 9. 19. 
TA IV. 29. 


(9 RV, X. 18. 8,9. 
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(41) The sages passed away for 21 times (XII.2.29). 

(42) The gift of an outsider tó the fathers was 
regarded as defilement or as an effort to alienate their 
affection ( X. 1. 11) ^ 

(48) Without loss of limbs one wished to see in 
heaven, parents and sons ( VI. 120. 8 ) 

(44) Deaths are one hundred in number ( II. 28. 1 ). 

(45) Thenumbar 101 was regularly conceived as 
inauspicious occurring in connection with varieties of death, 
disease etc. ( ILI. 9. 6; V. 18. 12; VIL. 115. 3; VIII. 2. 27 ; 
XI. 6. 16 ; XIX. 46. 8) 

(46) The Atharvan poets are very fond of praising 


(1) SB. IX, 1. 1. 6. a thing as “ thousand-eyed ” ( amulet of 
शत: Varana—X.3.3; XI.2.3, 7,17; Rudra- 
We a, IV.28.8; Bhavásarva-IV.16,4; Papman- 


TS. II. 3. 14. 4. VI. 28. 8 ; Sapatha- VI. 37. 1 etc. ) 


Customs about funeral— 

(1) The custom of burning the widow of the 
dead man with his body is said to be very ancient 
CENT ७81)" 

(2) A Kadi (Badari) plant was tied to the dead 
body so that it trails after him and 
effaces the track of death. The belief 
was that death shall not find the path again and turn back 
upon its trail for further victims Vo 185 18 9 E 

(3) Women with loosened hair, beating their breasts 
and wailing used to dance around the funeral pyre 
(ORIG & ८280 Jb 9^ 


210. इये नारी पतिलोकं इणाना नि पद्यत उप त्वा मर्त्य प्रेतम्‌। धर्म पुराणमनुपालयन्ती... 
211. यां मतायामनुबध्ान्त कद्यं पश्यतोपनीतम्‌। 
212. क्षिप्रं वै तस्यादहनं परि नृत्यन्ति केशिनीराघ्नानाः। 

पाणिनोरसि कुर्वाणाः पापभेलबस्‌ ॥ 
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(4) A part of the hair of the corpse was cut while 
women beat their breast ( XIX, 32. 2 )25 
(5) The AV verse 
यं त्वमग्ने समद्‌हस्तमुप निवीपया पुन । 
किश्ाम्ब्वत्र रोहतु पाकदूर्वा व्यल्कशा ॥ 
शीतिके शीतिकावति ह्लादिकावति i 
मण्डूक््यासु सं गम इमं स्वापनं हर्षय ॥ 
( XVIII. 3. 6. 60 )? 
mentions a custom. After the fire had consumed the dead 
body, water was poured upon it to 


(ly RV. X. 16,13, 14, 
TA VI. 4. 1, 2-3 


S) ua Tn extinguish it. The water plants such 
MS, II. 10. 1. as Kiyümbü, Vyalkasà were put there. 


Also a female frog was put upon 
the place.” 7 


(6) The frog and the water-plant Avakà were also 
used to extinguish fire ( VI. 106. 1-3 ; 
(3) RV. X. 142. 7, 8. Kau. 59. 5 Ee 


(7) The dead bodies were either buried, burned or: 
exposed. ( XVIII. 2. 34). ?5 


Literature and Literary Tendencies :—The AV mentions: 
in general the forms of literature-Yajursi, Nivid, Uktha,. 
Chhandarnéi, (V.26 ). Rebah, Sámáni, Purana, ( XI. 7. 24 ) 
The AV states that the Ukthas were recited by the sage 
Bháradvája ( II. 12. 2; IV. 29. 5; XVIII. 3. 16; XIX. 48. 6 )3 
and mentions Sámagas - the chanters of the Siman songs 
(1.12.4) and Puránavid (XI. 8.7). The Kuntapa 


—— 


213. Bloomfield, “Women as mourners in the Atharva Veda ”.. 
JAOS XY. pp. xliv-xlvii. 
नास्य केशान्‌ प्रवपन्ति AUS ताडमाप्नते । 

214, Bloomfield, “ Vedic Charms for extinguishing fire”. 1508. 
XV, pp. xxxix-xliv. 


215, ये निखाता ये परोप्ता; ये दग्धा ये चोद्धिता; | 


| 
| 
i 
| 
| 
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hymns are called *Gáthà" ‘Nardsarhsayah’ ?'5 ( verses in praise 
of men) (XV. 1. 11 ). They are akin to, Dánastutis and 
are the forerunners of the epic narratives. Some of the 
stanzas of the Atharvan version of the Kuntapa hymns are 
considered as original", These contain praises of Ruś- 
masas among the Kaurumas, Vai$vánara Pariksit for their 
liberal gifts. The Itihása is mentioned in XV. 6. 10. 


It has been observed before that the Atharvan poets are 
fond of theosophic language and puns, But they are also 
fond of other figures of speech such as simile, metaphor, 
alliteration etc. apart from their liking for riddles. The 
Atharvan contains very fine similes even in the midst of 
most dreadful incantations and fierce imprecations. An. 
Atharvan poet would easily compare the blood-vessels with 
women wearing red garments and fallen from grace 
(1, 17.1). He would compare the terrified enemy with 
sheep and lambs while praising the noise of the drums ( V.. 
291.5). A woman is bound to remind him of a creeper 
(VI. 8.1) The mind of the man impassioned by a 
graceful woman, moves about her as the spokes of a wheel 
around the nave.” 

यथा प्रधि्यंथोपधियंथा नभ्यं प्रधावति | 
यथा पुंसो बृषण्यतः feat निहन्यते मनः ॥ 


216. At times Gáthás are differentiated from Nárásamsayah. cf. TS. 
VII. 5.11.2; AB. VI. 32. 3. 25; SB. XI. 5. 6. 8. Yàj. Smr. I. 45. 

217. Bloomfield, SBE. XLII. pp. 688-9. 

218. aaah यन्ति योषितो हिरा लोहित बाससः। 
अभ्रातर इव जामयस्तिष्ठन्तु हतवचस: ॥ 

219. यथा वृकादजावयो धावान्ति बहु ब्रिभ्यतीः | 

220. यथा वृक्ष लिबुजा | : : » 

221. For the sentiment of : यत्सुपणी विवक्षवो अनमीवा विवक्षवः ( 11. 30.3 ) 
The time of bird's chirping, when they call to one another to 
mate; is the proper time for the lover's call to his mistress, 


L2 
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The master-stroke of the Atharvan simile is found in 
the following stanza : 
तृणेरावृता पलदान्वसाना राजीव शाला जगतो निवेशनी (IX. 3, 17 ) 
This is a bold and beautiful comparison between the 
house and the night who gathers to her 
bosom all creatures” ( cf. III. 12. 5). 
Truly Atbarvanic simile is to be found in: 
परेहि wea मा RA विहस्येव पद नय । 
मृगस्स मृगयुस्त्वं न त्वा विकर्तुमईति ॥ 
For the perfect parallel of this, “as the hunter tracks the 
wounded animal by its drops of blood ” 
ED vba one should see in the Manu Smrti.” 


The Atharvan poets are also fond of metaphors ( VI. 


(1) Cf. RV. X. 127. 5. 


140.1—at व्याघावरूढौ जिघत्सतः पितरं मातरं च ) and alliteration (VII. 


76. 1--आ gaa: सुस्रसो असर्ताभ्यो असत्तराः। ) 
(3) RV.I 164. As regards the riddles, the Brahmodyas 

of the RV.) are reproduced in the AV 
(XI. 9) also. All this shows how later Sanskrit rhetoric is 
indebted to the AV for the fundamental conceptions of 
poetic embellishments.?? 


The AV X. 2, 31-33 are held as authoritative texts 
for the Tantric Srichakra which is formed of mystic circles 
and triangles’: — 

अष्टचक्रा नवद्वारा देवानां पूरयोध्या । 

तस्यां RUAT: कोशः स्वर्गो ज्योतिषावृतः ॥ 
तस्मिन्‌ RUIA कोशे sat तिप्रतिष्ठिते । 
तस्मिन्‌ ययक्षमात्मन्वत्तदें बह्मविदो विदुः ॥ 
प्रश्राजमानां हरिणीं यशसा सं पर्रावृताम्‌ । 

पुरं हिरण्ययीं बह्मा विवेशापराजिताम्‌ ॥ 


222. It would be worth the effort to sort out such poetic passages 
as VII. 81, 1,2; IV. 16 etc. to trace the origin of Sanskrit 
rhetoric in the AV, 

223. Shamashastry, “Ind, Ant, ”, Vol. 25. 
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“The impregnable city of the gods consists of eight 
circles and nine triangles, Within it is a golden cell celes- 
tial and invested with light. In the triangle and three dots 
within the cell resides the one eye. Those who know 
Brahma think that this eye is Atman. For into that 
impregnable city, resplendent, bright and invested with 
renown, Brahma has entered.” 


The AV has also very many astronomical references. 

The AV mentions Masa as the name of 

d Breas vey the moon ( XX,16.10) The nameg 
(3) RV. ह. 85.1.1, 64,2, Of the seasons are also given ( IIT. 14. 4; 
VII. 55.2; XX. 96. 9 )? The sun, the 

moon, the earth and other spherical bodies are said to have 
been supported by Truth (XII. 1. 1,89, XIV. 1. 1.). The 
Gopatha Bráhmana mentions the word Háyana in the sense 
of an year (6. 17). The year was of twelve months and a 
month of thirty days (IV. 35. 4). The enumeration of 
the years as Sarhvatsara, Idávatsara, Parivatsara is also stated 
(VI. 88. 3). In VIII. 2. 21 the idea of Yuga as “शातं तेऽयुतं हायनान्द्े 
“युगे त्रीणि चत्वारि BA:\ We allot to thee, a hundred ten thousand 
years, two, three or four Yugas”. The division of a day 
: into  Samgava, Madhyandina, and 

(4) Of, SB. IT. 2.3.9 Aparünha is also to be found here 
i Be Mes T (IX.6.46) 9. The Naksatras twenty 
MONS eight in number are given in XIX, 

7 and 8.9 The moon is said to be placed among the stars 
CAW NO, eles the stars referred to are aaa 
stations 19 which the moon spends the successive nights. The 
so-called reference to deluge is treated by 
the astronomers as a heavenly pheno- 
menon of “golden ship” (VIL. 6. 3.) 24. The Kâlakañjas 


(0) RV.X.63, 10, 


224. V. 4. 4; VI. 95. 2. This golden ship is to be identified with the 
constellation of Pusya. 
AÀ.—11 A 


bu 
i} 
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mentioned in VI. 80 are also considered as the names 
. of constellation.” So are the dogs of 
(1) Cf. TB. I. 1.2. Yama (XVI. 2. 12).® Of the 
E T planets ( Divicharâ Grahâh XIX. 9. 7 ) 
(3) RV. X. 123; A : reglas ü व 
SB IV. 9. 1, Rabu is particularly mentioned in 
(4) But these were con- 2ddition to the sun and the moon. 
demned by the Dharma- The reference to Venus ( Vena-Sukra ) 


Shástr d Sütras as. E 
dno Dp ^ is doubtful (IL. 2. 1)9. Earthly and 


TI, 1. 2, 16; Manu-IX,258; heavenly portents such as earthquakes, 


VA DI सि meteors, comets, etc. are enumerated in 

ET 25 T XIX 9. The practices in connection with 
i. Dh. LXXXII, 7; t रं 

MANNA astrology ^ and fortune telling were 


Atharvanic in character (Kau. 50.15; 
AY. VI. 128) 


rmm TR 


EET i ia 


^ 


"CHAPTER IV 
“THE ATHARVAN RITUAL ” i 


( The Atharvan connection with sacrifice ; the efforts of 
the Gopatha and the Vaitána ; the true source ;the Kausika 
Sütra; the special features of the Atharvan ritual ; Practices- 
Medical, Witchcraft, Strikarmáni, Rájakarmáni, Social 
rites, Divination, Sarskáras, Prayaschittani, Savas) 


That the Atharvan connection with sacrifice is very 
meagre, is implied in the exclusion of direct references to 
the AV in the great Srauta texts. The claim that the 
Atharvan is the Brahmaveda and that the office of the 
Brahman in the great sacrifices belongs to the priests versed 
in the Bhrgvangiras is put forth only by the Atharvan 
ritual texts, The Vai. Süt. which is a Srauta manual of the 
AV Sarnhita is late and is both non-significant and 001088. 
The employment of a particular hymn or stanza from the 
AV in the Vai, Süt. or a secondary employment of it in the 
Kau. Süt. is not calculated to decide the original intention 
of it, No proof can be adduced for the justification of the 
ritualistic application of an Atharvan verse in the Srauta 
ritual as given by the Vai. Sit. Such an application can not 
be considered as natural and original, in spite of the sufficient 
knowledge of Srauta practices on the part of the author of 
the Vai. Süt. The same can be said of secondary employ- 
ment of the Atharvan hymns and stanzas in the Kau, St 
l. “In very late times the ability of the Atharvans to practise 

Srauta rites and the canonicity of Vaitána were recognized by 
other Vedic schools”. Garbe, Preface to Vai. Süt. P. vi. 


2. See the employment of VI. 1 at Kau. 23. 2; 50. 13 395. 25 and 


in the Vai. Sat. 17. 2. en : 


^ 
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Such application may be correct but it cannot be thought 
of as original and natural.’ 

Nevertheless, the AV is acquainted with the entire 
sphere of the Srauta practices. Tt mentions the major sacri- 
fices like Rajastya, Asvamedha, Vajapeya and others ( XT. 7 ) 
represents a simpler form of Agnistoma (VI. 47 and 48 

employed by the Vai. Sit, 21. 7 in 


(1) E M connection with the three Savanas), 
MS. II. 12. 6. gives two Apri hymns ( V. 12; 27), 
TS, IV. 1. 8. Agnichayana (II. 2); Mroaresti (IV. 

®) TS. IV. 7.15. 27-29 2 It also gives different kinds 
MS. III. 16. 5. of Havis ( Sarhsrivya Havih 1.15 ; 11.26; 


(5) RV. X. 173. 6. XIX. 1; Yaso Havih VI. 39; Dhruva 
Hayih VII, 94 etc),  Pasubandha in 

connection with the Apri hymns ( Vai. Sit. 10. 117 x 
Pratrüsa Ajya ( V. 21. 2); Kamyestayah and Prayaschittani 
and all matters in connection with the Srauta performances. 
The efforts of the Gopatha and the Vaitana:— The AY 

has only one Bráhmana and one Srauta sütra. These two, 
the Gopatha Bráhmans and the Vaitina Sütra seem to have 
conie into existence to affirm the dubitable canonicity of the 
AV which is primarily the Veda of the incantations and 
charms. This Veda gave a very extensive scope for indi- 
vidual practices of the nature of Grhya rites. But the Vai. 
Sût. and the GB. gradually evolved to make room for the 
AV and the Atharvan priest in the great Srauta functions. 
First, if the position of the priest. Brahman, were affirmed 
as the supervising priest in the Vedic sacrifices, then his 
Veda—the Brahmaveda would naturally be admitted 38. 7 Brahmayeda would naturally be admitted as the 
3. The rubrication of the sts. from the AV. VI and Vil 
Srauta practices by the Vai. Sit. benefits the subject-matter 
and largely coincides with the employment of the same kind of 


stanzas in other Srauta works. 
A, Yai Sit. 1, 1 711.2; 6.1; 37. 2. 


in the: 


ru iie 
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Veda par excellence? To achieve this the GB. has dealt 
with the new-moon and^full-moon sacrifices ( I. 8. 6-10), 
Agnihotra (I. 8. 11-16 ), Sattra ( I. 5, 1-99 $, Kâmyestayah 
(IL. 1. 18-16 ); Ágraháyana, Agnichayana, Châturmâsyâni 
(IL 1. 17-26), Agnistoma (II. 1. 7-15 ; IM. 1. 1-17 J 
Savanas ( II. 3. 19-207; 4. 1-18 ), Sodasin (I. 4. 18-19 ), 
Atiratra (IL 5. 1-5), Sautrámani, Vajapeya, Aptoryama 
(IL. 5. 6-10 ) etc, and the Vai, Sit. has not only provided 
the GB with this material but it has also rubricated the 
entire Samhita of twenty books of the AV in the Srauta 
performances. But characteristically Atharvan ritual and 
material are but very little in the Vai. Sit. and the GB. 
The Vaitana follows closely the Srauta Sütra of Kátyáyana in 
following the course of the Srauta rites and largely depends 
upon the Kau. Süt. for whatever Atharvan material that it 
has presented, adding six more chapters on Prayaschitta to 
its original eight Adhy&yas. Thus it seems possible, taking 
into consideration the numerous references to the Srauta 
performances and the things related to them in the AV 
Sarihita and the efforts of the Vaitàna and the Gopatha 
that, "some knowledge of the Srauta matters, though not 
very extensive, perhaps, the Atharvan must have had, ata 
very early time and thus the germs of the correlation of the 
Atharvan and Brahman may even rest upon some slender 
basis of a very ancient tradition "°. 


The True Source— It is, indeed strange in the relation 
of the Atharvan literature that the GB draws much of its 
material from the Vaitána, a Srauta manual’ and the Vaitana 


5. EB. TU 6ST 3A IN SHAS 05% Ad) 8 Mle Zo WB Ms Bo flo Zo 

6. Bloomfield, “The Atharva Veda” ( Grundriss series) p. 34. 

7, Bloomfield, “ The position of the GB. in the Vedic literature " 
JAOS. 1898. XIX. and “The Atharva Veda and the Gopatha 


Bráhmana " ( Grundriss ). 5 ui 
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in its turn treats the Kau. Sit. as its Samhita’, which is a 
Grhya Sütra mainly. All the AtHarvanic element in the 
Vaitána is directly borrowed from the Kausika—the technical 
terms (like Purastád Homa, Sampáta, Akrti Losta, Sánty 
udaka, Rasaprásani, Purodása-samvatta etc), the grouping of 
the hymns ( like Chátana gana, Apám Süktáni, Sambhum, 
Mayobhü, Asapaliya, Mátrnáma, Vastospatiya, Laghu, 
Santigana, Sámmanasyáni, Arnholingah etc. ), more than 
sixty passages and a deal of ritual’. 


The Kausika Siitra is the Samhita Vidhi of the AV | 
This Sütra is a pretty strict adherent of the school tradition | 
of which it is a direct heir. It belongs to the school of the 
॥ Saunakins and there is a close verbal relation between the 
Sütra and the Samhità. Both are definite and drastically | 
practical. There are extremely few Atharvan hymns of 
which original practical purpose will not be found in this | 
Sütra. Very often the Kau. provides us with more than 
one or two quite different rites. The Sütra has proved its | 
value for the exegesis of the AV but it is more valuable for 
the ritualistic understanding of the Atharvan bymns. No | 
doubt the Sütra deals with something of the Srauta (e. g- | 
Dargaptirnamasa 1.6) but its terminology is not of the | 
Srauta sütras. Nor is it purely a Grhya sütra though 
it deals with Sarskáras such as Játakarma (27.7,8). | 
Námakarana (58. 14ff), Upanayana (58. 3ff), Vivüha 


8. Bloomfield, ^On the position of the Vai. 501. in the literature 

of the Atharva Veda”.. JAOS. XI. pp. 375-388. 
9. For the concordance of the passages in the Kau. and the Vai- 

see. Bloomfield. JAOS. XI. p. 385 

T The ritual fully dealt in Kau. is merely touched upon in the 
bil Vai. Cf. Kau. 3, 4 and Vai. 1. 19; Kau. 24. 36-31 and Vai. 1.14 
Dr For the preparation of the SAntyudaka cf. Kau. 9, 1 ff; 17.1 fs 
Vai. 5.10; GB. I. 2. 18. | 
10. The Kausika Sütra, Bloomfield's edition. JAOS. XIV. l 
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(73. 68 ) etc. It is an account of the practices implied by 
and to be accompanied by the recitation Of the Atharvan 
hymns. It is simply an Atharvan Sütra with the traits of 
the Srauta stitra here and of the Grhya sütra there, ० The 
Sütra refers to the practices in vogue ir the four schools of 
the AV--Saunakiya, Aksala (Jàjala ), Jalada and Brahma- 
vada," and it also reports ( 83.7,8 ) the difference of opinion . 
between the S/aunakin and the Devadarsin. The Sttra also 

quotes mantra passages in Sakala :pátha from the Paippaláda 

school though everywhere the hymns from the Saunaka 

school are given by their Pratikas. 


The special features of the Atharvan ritual—( 1) For the 
ritualistic purposes the hymns of the AV are classified into 
various Ganas?, This gana method is chiefly adopted by 
the Kau. and corroborated by the Vai. and the Atharva 
Pari$ista-Ganamálà (32), These ganas or grouping of 
mantras are by no means exhaustive. A hymn or a verse 
may appear in more than one gana in accordance with 
the ritualistic intention or in keeping with the wording 
of the hymn. As far as possible the Kau. seems to 
employ a hymn in a right context and tries to realise 


11. cf. KeSava in his introduction to the Kau. Sut. and Sáyana in 
his introduction to his commentary on the AVS. 

12. Abhaya gana (16.8; 104.3 note; 105.1 note) Abhiseka gana 
(17.1), Ayusya gana (5.18; 54.11 note), Krtyà gana (39.7 
note), Ganamálà gana (26.33 note), Chàtana gana (8. 25; 
25.22; 80.12; 139.9), Takmanaiana gana (26.1 note), 
Rudra gana ( Digyukte 15. 25 note), Raudra gana (54. 14 note) 
Varchasya gana ( 10. 24 note), Vàstu gana (8.23 ; 43.4; 120.9) 
Aparájita gana ( 14. 7 ; 26 note, 16.4; 139.7), Duhsvapnanagana 
gana (46. 9 note), Utthápana gana, Chitrà gana, Devapuriya, 
Parichapatya, Visvakarma, Sarmavarma, Salila, Svastyayana, 
Kusthalingah, Santatiya, Mrgáráni, Ambolingah, Asapaliya, 
Apam Süktáni etc. 
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fully the suggestions inherent in the hymn. These hymns 
or verses are meat for recitation in accompaniment of the 
performance. Hence homogeneous hymns or stanzas are 
seen-to be classed together in these ganas. The ganas are; 
of course, formed by the pratikas of the hymns. 


(2) The Atharvan ritual is characterised by the use 

‘of water. Water is seen to be used in all sorts of practices: 

medicine, witchcraft, Strikarmáni, Prayaschittani ‘etc, 

including panaceas. It is used either for its own sake as 

holy water-Santyudaka (31.21) or as a vehicle for all 

other remedies, To waters are especially devoted the hymns 

, I. 4-6. They are used in the cure of diseases like dropsy 

(30. 11-13). Of particular importance is the water dug 

y up by the ants Upajika. Even in repelling hostile agencies 

water is conceived as very efficacious. 

(1) MS.IV. 8. 5. The Maitráyani Sarbita also stated 

that “ demons do not cross water.” In 

the consecration of a king, water has its special significance. 

The water used in the Strikarmáni, Rajakarmani, 

Bhaisajyáni or Prayaschittani may be for washing, drink- 

ing, sprinkling or for any other purpose which is suitable for 
the occasion. 


(3) Generally all the Atharvan rites are with one 
fire and one priest. As water invariably appears in all the 
rites prescribed by the Kau. so also fire is used everywhere 
without exception. The Atharvan practices are accompanied 
by a quasi-religious performance in which the fire is kindled 

| and in it offerings are made. The offerings may vary 

| according to the nature of the practice. In a Paustik® 
performance, the fire is given Santa offerings? while in 
NENNEN EE o sees 


13. The " Samsthita homas” as they are called in the Santa per- 
formances. 
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Abhichara, Ghora offerings are given in fire. The fire 
used may be a forest fire or the fire made. from the birds’ 
1 nests or even funeral fire was at (1 
(1) SB.XIV.3.1.11, T . d s b 
5 aue cet eel used. Fire was invoked as it was 

मिहि रक्षसां हन्ता | ^ s 
thought to expose the Yátudhánas and 
Raksases (III. 3. 26), ४ 


(4) In the Atharvan practices every sort of material 
was used— from vegetable kingdom, mineral kingdom, and 
manufactured things. Thus splinters, leaves, flowers, fruits, 
from different trees and plants, grass, grain, products of 
cow, porridge, rocksalt, poison, weapons, wood-shavings, 
wheels, musical instruments, bones, horns, hide, hair, ivory, 
living animals ( such as frogs, birds, insects ), metals ( like 
gold, iron ), shell, pearls, offensive things like dog’s saliva, 
scourings of teeth etc. 


(5) But these materials were mostly used as amulets 


(mani). A number of hymns of the AV betray the fact 


that they were intended to accompany the operations in 
which the amulets were tied on the persons. Such an 
amulet was first steeped in the mixture of curds and honey 
for three days, then an offering was made in fire and the 
amulet was tied on the Karayitr by the priest. Mostly the 
amulets were of splinters of wood from particular trees, of 
metals, shell, pearls, and even of bones and hair. The idea 
of manis is found in all the Vedic texts.^ Thus recitation 
of charms, tying of amulets, sprinkling of water, burning of 
five, giving offerings—all these special features of the 


14. The Samsthita homas were given a simister turn ( 47. 10). The 
oil of Ingida usually takes the place of Ajyain the witchcraft 
ritual. That oil too was at times dashed with poison (48.2931). 

15. G. M. Bolling, “ Charms and Amulets" in the Encyclopaedia 
of Religion and Ethics. 
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Atharvan ritual go on simultaneously in a given perfor- 
mance. 


(6) In the Atharvan performances the practising 


priest’ is as important a factor as the water, the fire, the . 


plant or the amulet used. It is he who is everything in the 
rite. As the Purohita he handles these materials and makes 
them efficacious. He knows when and how to perform the 
rites. He consecrates the king, takes oaths with him, under- 
goes a part of the ceremony, secures success for him and 
finally gets his Daksina as the reward. He is adept in witch- 
craft practices and he is a physician, magician, priest, adviser, 
protector, philosopher and friend—all in one. Without him 
nothing can be done. He recites the mantras, enkindles 
fire, offers oblations, washes the patient, ties the amulet and 
drives away both the disease and the demon of disease. He 
commands a wide range of knowledge—he knows the names 
and properties of plants, he can foretell the effects of 
omens, he can avert calamities, he knows the use of 
weapons, he marches with the king to the battle-field, he 
can fight and lay traps for the enemy and as Bhrgvangirovid 
he has his place reserved as the supervisor in the Vedic 
ceremonies. He wields his staff against the sorcerers and 
equally wields his influence to pacify the wrath of Varuna. 
In the entire sphere of domestic rites, householder can not 
do without his Atharyan priest, who is indispensable to the 
poor as well as to the rich. He is equally helpful to man and 


16. cf. Atharva Parisista (2) “ Rástrasamvarga ". 
“ अथवो रक्षते घोरं अद्भत शमयेत्तथा | 
अथवा रक्षते यज्ञं यज्ञस्य पतिरक्षिराः ॥ 
दिव्यान्तरिक्षमौमानामुत्पातानामनेकध। । 
दमयिता ब्रह्मवेदज्ञः तस्माहक्षिणतो मगुः॥ 
ब्रह्मा शमयेन्नाध्वयुंनच्छन्दोगो न aga: | 
रक्षांसे रक्षति ब्रह्मा ब्रह्मा तस्मादथथवेविद ॥ 


2 


j 
Iv ] i The Atharvan Ritual 171 


D 


woman, young and old, in private and in public. Thus 
the whole field of the Atharvan practices is the stage for the 
activities of the Atharvan priest, 

(7) Symbolism is the soul of the Atharvan practices. 
In them the shooting of an arrow stands for release of 
checked urine, the milk of the cow witha calf of the same 
colour stands for harmony, the loosening of the joints of 
house stands for the loosening of the foetus, the turban of 
Muiija grass if put down means depositing of the disease, 
the bad signs are removed by washing, the disease jaundice 
can be transferred to yellow birds or fever to frog, honey 
symbolizes agreeableness, the disease Ksetriya can be buried 
in a ksetra ( field ), the chips of a tree and a creeper which 
have embraced each other would win the love of a maiden,. 
the burning of chaff would mean the destruction of enemy 
or the shaking of pebbles would scatter goblins and Ogres.. 
Thus,:throughout, the rites prescribed by the Kau. 816, are 
based upon transparent or obscure symbolism. The cere- 
monies are of greater interest on this account. 


I Medical Practices— In the treatment of a patient 
suffering from fever (Takman)", the patient is washed off with 
the water in which a heated axe is quenched! (Kau.23. 26) 
by the practising priest while he recites 1.25. According to 
Kesava this performance is undertaken in all kinds of fever 
उ्वरभेषज्यम्‌--नित्यज्वरे, ISR, सततज्वरे, एकान्तिकज्वरे, चातुर्थिकज्वरे च ऋतुज्वरे 
41 and also according to Sáyana. The Kau. prescribes a 
different treatment at 29.18-19. “ The priest while reciting 


17. AV. I. 25; V. 22; VI. 20; ५. 4; and XIX. 39 are exclusively 
devoted to the cure of Takman. The Ganamala (Atharva 
Parisista, 32) presents not less than 19 hymns supposed to be: 
devoted to the cure of fever. See. Kau. 26. 1 note. 


18. “ARA RS जपंस्तापयति क्काथयत्यवसिश्वति | 
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V.22 gives the patient a gruel made of roasted grain to 
drink, The dregs of the gruel, he pours, from a copper- 
vessel into fire derived from forest fire.” ? Again at Kau. 
82.17 appears a quaint performance in connection with fever : 
« While reciting VIL 116, he does asin the case of the 
birds”. (i. e.) He ties a frog that has stripes like reed upon 
his body by means of a blue and red thread, by the arm-pits 
to a low couch upon which the patient is made to sleep and 
sprinkles him. The Kusta plant is specific against fever 
( V. 14.1, 2 ) and also Jangida ( XIX. 34 & 35). 


In the treatment of Diarrhoea ( Atisára, Ásráva ) “ the 
priest ties a stalk of Muñja reed with a cord made from the 
same plant, as an amulet upon the patient. Having ground 
up a natural lump of earth and earth from an ant-hill, he 
gives a solution to the patient to drink. He then smears him 
with ghee and finally blows his rectum,” while reciting 1.2 
and I. 8 (Kau. 28. 6-9). The water produced by the ants 
Upajikà is given to the patient to drink in water (Kau.25.7) 

If the patient is suffering from retention of urine and 
constipation ( Mütrarodha ), the practising priest ties on his 
body a substance like “ Hartiaki” ( gall-nut ) or “Karpûra” 
( camphor ) which promotes micturation, while reciting I. 3. 
Then he gives him to drink a solution of earth from a mole- 
bil, “ Ptitika ”, pulverized dried ^ Pramanda” each mixed 
with wood-shavings. Then while reciting the last two 
stanzas of I. 3 he gives to the patient enema and makes him 


19. लाजान्पायग्रति। दावे लोहितपात्रेण ufa संपातानानयाति | 
20. नमो रूरायेति शकुनीनिवेषिकाज्ञिमप्डरकं नीललोदिताभ्यां सूत्राभ्यां सकक्षं Wu 
Darila explains this as :--शकुनीनिवे करोति मम्त्रोक्तानवधस्तत्पे हरितसूज शा 
' स्वयजड्घासु बध्वेति आदिवत्‌। इषिकेव रेखा यस्य स इषिकानि: । ते de 
रोहितेन च सह कक्षाभ्यां बध्वा शकुनीव करोति। So also Kesava. 
21. \अपाने धमति (Darila) अपानझिल्ननाडीब्रणमुखानां धमनम्‌ । (Kesavas 
SAyana ). : j 


» 
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take a ride in a vehicle. He then shoots an arrow and 
finally opens the urethra by probing the bladder with a copper 
instrument. After the operation is over, the priest pours 21 
barley grains upon the suffering part of the patient's "body. 
A decoction of “ Ala” (a creeper), lotus root and “Ula” 
(musk ) is given to the patient to drink (Kau. 25.. 
10-18 ).2 


In the case of the inherited disease ( Ksetriya )") 23 which 

is a kind of consumption, the practices of 

(1) “क्षेत्रं mie Kau. (26. 41-48 ; 27. 1-4 ) are both 
तत्रोतपन्नत्वात्‌ । ” long and obscure. “ The priest washes 

the scholiast at the patient outside of the house while 


TB. II. 5, 6, 3, 53 T 
VS, XXIII. 30.31, reciting lI. 8. 1, 2 at dawn. Then 
MS. III, 13. 1. while reciting II. 8. 3 he pulverizes the 
TS. VIL4.19.?. plants mentioned in the stanza, natural 
TR III. 9. 7. 2, 


SB. XIII, 2.9.8. mud and mud from an anthill, sews this 

up into the skin of a freshly killed 

animal and fastens it as an amulet upon the patient. Then 
while reciting II. 8. 4 he places a plough? with its span of 
cattle over the head of the patient and pours water over it. 
ह he pours dregs of ghee into a vessel full of water and 
places within an empty house while reciting II. 8. 5. More 
dregs of gheeare poured into an old ditch in which grass from 
the thatch of the house has been placed. The patient is 
then placed into the ditch and the priest gives him the water 


22. cf. Wise, “ Hindu System of medicine” pp. 359-370. 
23. AV. II. 8 and 10; III. 7 andalso IV. 18.7; and V. 30.4 are 
` meant to drive out Ksetriya. Darila defines itas कौलो व्याधिः 
at Kau. 26. 43. पितृपर्यागतः क्षेत्रियरोगः कुष्ठक्षयरोगः ग्रहणीदोषः 
सर्वशरीरस्फोटक्रारः। Kesava at Kau. 27. 4 and Sayana at II. 8. 1. cf 
Panini V.2.29. V.-W. Karambelkar. " Ksetriya" in 
I.H.Q. XXX. No.l. March 1954. pp. 1-10. 


24. 'वृषभयुक्तस्य हल्स्य अधस्तात्‌ व्याधितमवस्थाप्य ' 89878. 
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to drink and lets him wash himself with “water. Again, at 
Kau. 97. 29-81 a different treatment is given: “ While 
reciting JIT. 7 the priest fastens an amulet made from the 
; horn of an antelope” ? upon the patient, 
(0) SB: 111. 2.2.20, gives him water to drink and lets him 
Ap. Sr, X. 9.17. wash himself with water. At dawn, he 
sprinkles him with water which has been 
warmed by quenching in it a kindled piece of an antelope's 
skin pierced by peg. The patient is then offered as: much 
barley as can be taken up by a single grasp of his hand. 
Then food is given to him.” 


For Rajayaksma® (venereal disease) the Kau. (27. 
32-33) recommends the following 

(2) RV. X. 97. practice: “ The patient is given to eat 
porridge containing rotten fish. He is 

taken to the forest and at dawn he is sprinkled with water 
which has been warmed by quenching in it the burning 
sesame, hemp, cowdung, and sacred fire-wood-all of which 
are gathered in the forest. This practice 

(3) RV. X. 161. is undertaken with the recitation of III. 
11. But in another rather obscure 

practice about this same disease at Kau. 32. 11 an amulet 
consisting of the string of a lute, a part 

(4) AV. VIL. 76.2 of the lute and three pieces of “Virina” 


mentions Jâyânya a 
which is, perhaps, Plant that have fallen off themselves, 18 
the same as Jáyenya ++ t tient 0 (4) 
ह E CE tied pn the patient while VIL. 76 

is being recited.? 


—— 


25. Santikalpa 17, 19. 

26. “ शङ्कधानज्वालेन.. अवसिश्चति। ” 

27. The splinters of the holy Kampila wood are also used against 
Ksetriya (Kau. 27. 7 ). 

28. “ वीणातन्त्रीखण्डं वायखण्डं गङ्कखण्डं वा संपात्य आभिमन्त््य वध्नीयात्‌।” 949414 


— 
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In connection with Apachit ( serofulous swellings ) or 
Gandamala” ( tumours )the practices stated at Kau. (30. 
14-6 ) are “ While reciting VI. 25; 55 leaves of the “Parasu” 
tree are kindled by means of pieces of wood. The boiled Sap 
of the leaves is smeared upon the sores with a stick of the 
same wood. The sores are then smeared with a pulverized 
shell and with the saliva of a dog and subjected to the bites 
cf leeches.” Further, “ While reciting VI. 88 rock-salt is 
ground up, placed upon the sores and spat upon ( Kau, 81. 
16-17 ).” Again, ( Kau. 89, 8-10 ) ina different practice, 
" With a bow made of ' Dárbhyüsa ° bamboo having a 
string made of black wool, the pustules are hit with arrows 
of black colour and having black wool at its tips" While 
doing this the first two vss. of VII, 74 are to be recited. The 
same act of hitting is repeated by bringing the bow nearer. 
The patient is then washed off, at dawn, with water which 
has been warmed by quenching in it burning bunch of wool. 


The practices connected with Jalodara?t ( dropsy) are 
very simple. In a purely symbolic practice ( Kau. 25. 37 ):- 
^ The patient is sprinkled over the head with water by 
means of 21 tufts of Darbha grass together with reeds 
taken from the thatch of a house by the priest while reciting 
I. 10”, or while reciting VI. 24 water is drawn from a 
stream along with its current and sprinkled upon the patient 
(Kau. 30. 13). Again, “The priest while reciting 


29. Gandamálà - tumours of the neck. 
AV. VI. 25; 83; VII. 74; 76. 
V. W. Karambelkar " Apachit" in Annual Bulletin, Nagpur 
University Historical Society, Oct. 1953-55. pp. 23 ff. 

30. According to Sayana “ Darbhisa ”. 

31. AV. I. 10; VI. 24; 127 etc. 

32. This is according to Darila. Kesava treats it broadly for pain 


in the heart, dropsy and jaundice. - 
व 
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| VT.97 anoints the patient with powder obtained by pulveriz- 
ing a chip of ‘ Palisa’? wood of the width of four fingers ; | 
the dregs of ghee are poured upon the head of the patient 
during the recitation of VI. 127 (Kau. 26.39). Or, “A 
hat is built at a point of land between two rivers that flow 
into one another. The patient suffering from dropsy is | 
washed there by bunches of grass. Then he is washed off | 
again ( Kau. 32. 14-15 ).2 


For the cure of Paksahata (paralysis) the Kau. 
(81, 18-19 ) rubricates VI. 80. The practice given is as 
follows: “ The paralysed part of the body is rubbed with 
earth taken from the foot-print of a dog, while keeping the 
part in quick motion. Then the part is fumigated by 
burning an insect taken from a dog. The hymn is to be 
recited when the whole performance is being carried out.” 


In the cure of Pandu, Kamila, Kámilaka ( Jaundice ) 

“ The priest recites I. 22 ; gives to. the 
(1) RV. I. 62, 9. patient water to sip which is mixed | 

with the hair of a red bull,” (i.e. ) 

having poured water upon the back of the bull, he lets the 

patient drink it. He then ties on amulet steeped in cow's 

milk anointed with the dregs of ghee, the patient sitting on 

the skin of a bull which is pierced by means of pegs. The 

patient is afterwards given milk to drink and a porridge of 

“ Haridra” to eat. He is anointed with the remnants of the 

porridge and additional untouched porridge is placed on his 

couch, Three yellow birds “Suka”, “ Ropandka” and 
« Héridrava” are tied to the foot of the couch by their left | 

1628, The patient is washed off upon these birds, He is then 
given a stirred drink and made to step forward and asked to | 
| address the birds. Finally the amulet of hairs from the breast: | 
| | 


33. Naksatrakalpa 14. Atharva Parisista 13.3. 
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of a red bull glued together with lac and covered with gold 
is tied upon the patient*( Kau. 26. 14-91 ), 


Svetakustha ® ( white leprosy ) is cured by 1.23 and 24. 
4) TB.IL 4,4, 1,2, Lhe practices connected with these 
For symbolic remo- hymns are given at Kau, 26. 24-29. 
m MC tired The practising priest while reciting the 
white cow See, two hymns rubs the sores of the patient 
ay Sr. XV. while they are red. He smears them 
44 with the substances “ Bhrügarája ", 
^ Haridra ", * Indravaruni” and " Nilikà". He then cuts 
the white scurf and having covered the patient performs 
the rite to the Maruts (i.e. puts the 

(2) Hrdayasdla patient to sweat ).?* 
TS. VI, 4. 1. 4. Sas (rh Le 
2 SN tila” ( rheumatism, nuralgia or 


SB, III. 8. 5.8. colic ) is treated by the Kau. (31. 7 ) 

Kat, Sr. V. 11.26, in connection with VI. 90. The practice 

Lat, Sr. V. 4.6. about it consists only of fastening an 

amulet of spear (शूलं लोहमणिः पाषाणो वा) 

upon the patient while the hymn is being recited by the 
patient. 


Even the treatment of Balasa® ( phelegm )—Slesma 
according to Kesava, given by the Kau. ( 29. 30) is insigni- 
ficant. According to it, “A reed is placed into water of a 
river and then the patient is washed with the water of a river 
by means of a branch of a holy tree,” so that water flows 
down upon the reed. The hymn V1.{14 is recited throughout.” 


34. Kau. 41. 1-7. 

35. “अथ हृदये वा उदरे TSS स्वाङ्गे वा झूले उत्पन्ने ( Kesava ). 

36. AV. V. 22. 11; VI. 14; 127. V. W. Karambelkar “ Balasa” 
in the Journal of Ganganath Jha Institute Vol. XIII. Nov. 
—Aug. 1956. pp. 131 ff. 

2 2 For the Santavrksas see Kau. 8. 15. 
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In the treatment of Kasa (cough), Slesmapatana. 
( expectoration ) and Arista? (epilepsy ) at Kau. (31. 27 ; 
98. 15), * The patient takes a few steps away from his 
house, having fed himself with a churned drink and porridge, 
while reciting VI. 108 and 107.” 


The practices at Kau. 26. 1-9 in connection with I. 12 
as described by Darila as “ Sirorogabhaisajyam " and by 
Kegava as “ Sirsaktisirovedanüyám " are mainly against 
Siroroga, Sirsakti (headache). According to them, the 
priest, while reciting I. 12 gives the patient to drink fat of 
some animal, honey, ghee and sesame oil. He covers 

3 the head of the patient with a turban 
(0) म मग Hs made of Muiija® grass. The patient 
goes with fried grain in his left hand 
in aseive and scatters it with his left hand. The priest 
proceeds with the patient in front of him®, with the seive 
and the turban in his left hand and a bow-string and an axe 
in his right hand. They go to the spot where the patient 
was seized by the disease and put down the seive and the 
turban and the bow-string and return home. At home 
the patient puts ghee in his nose and the priest, supporting 
the head of the patient with a staff of bamboo having five 
knots, mutters the hymn. 


AV VI. 16 isa charm against Aksiroga ( opthalmia ) 
The Kau. (30.1-6) gives the rite about it as follows: 
७ While the hymn is being recited, an amulet from the stem 
of mustard plant anointed with the dregs of mustard oil, 
is fastened upon the patient. The leaf of the same plant 
mixed with oil is given to the patient and also four fruits 
of the “Sika” tree. A paste made from the sap of the 


38. “ अङ्गस्पन्दनक्रळक्ररुभूतादि Dârila. 
39, “ व्याधितं अग्ने wat” (Kesava )- 


> 
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plant is smeared upon the eyes of the patient. The remain- 
ing sap is given to the^patient to eat.” 


For the healing of Asthibhaigato ( bone-fracture) the 

Kau. (23.5-6 and 28. 14) gives two treatments in 

connection with IV. 19. The practice consists in sprinkling 

(1) Gob, Gr. II18.1,, the patient at dawn with a decoction 

Grhyasathgraha of ‘ Laksa’ plant, giving to him to drink 

| E the ''Prsütaka "0 5! mixed with ghee 
| and milk and finally anointing him with 102, 


The Vrana ( wounds) is of various kinds. In a treat- 
ment of wounds given at Kau. 26. 38, it is recommended 
j that the patient should be given pepper corns to eat in | 
accompaniment of the recitation of VI. 109.9 For the | 
wounds without opening-Aksata Vrana“, the Kan. hasa special 
treatment at 31. 11-18. in connection with VI. 57. The 
ritual is based upon the remedy known as * Jdldsa’ 5 which 
| is the special gift of Rudra. Jalasa 
(QUE Up: means the urine of a cow. The tumour is 
moistened with the urine; it is thrown upon the tumour and 
| the tumour is washed and smeared with the scourings from 
| the teeth and with the pollen from the bunches of grass. 


There is only one hymn in the AV (1.17) asa 
charm against the excessive flow of blood‘. The perfor- 


40. “ अस्थिभङ्गे रुधिरप्रवाहे शस््राभिपातादोभेषज्यम्‌ i” ( Kesava ). 
41. Cf. Kau. 49. 15, 
42. Darila describes this as a cure for wounds. ( अस्षो भेषजम्‌। ). 
43. Darila calls it as Ksiptabhaisajyam while Kesava and Sáyana 
regard it as a cure for wounds. 
44, Bloomfield identifies Aksatavrana with tumour. AJP. XI. 321 ff. 
45. Cf. Wise, “ Hindu System of Medicine” p. 117. DT E 
46. “ अथ लोहितं वहति शरीरमध्ये Ra रुधिखगे त्रीरजसोऽतिप्रवतते च ATAA 
( Kesava ). E 
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mance connected with it as given by the Kau. ( 26. 10-13 ) 

is as follows: “ The practising priest, as he recites I. 17 

strews sand and dust around the wound with a bamboo staff 

haying five knots (on the wound according to Kesava ). | 
Then he strews sand and dust. The mud from the marsh is | 
tied on, A solution of it is given to the patient to drink 

and also a mixture of curds and ground sesame together 

with four tips of millet grass (the bandage of sand and dust 

७ सिकतावर्ता «qx ” is mentioned in the mantra itself ). 


Trsna (excessive thirst) caused by some disease 
receives special treatment in AV I]. 29 with the connected 
practices at Kau. 27. 9-13. The interesting practices are as 
follows: “ While the priest recites IL. 29 at day-break, the | 
patient and a healthy person sit back to back. The patient 
faces the east, The performer then stirs a drink in a cup of 
४ Vetasa °? by means of two reeds on the head of the patient 
and then gives it to the healthy person. Thus the thirst of 
the patient is transferred. The patient is then given freshly 
drawn water to drink. Finally, while reciting II. 29.6 (c, १) 
the two are covered with one and the same garment and are 
given the stirred drink to drink. °° 


More interesting are the practices given by the Kau. | 
(30. 8-10) for the “ Kesavrddhi” (growth of hair), in | 
connection with VI.21. But to some extent they are obscure: | 
“The person desiring growth of hair is washed off, as the 
hymn is being recited, with water heated by burning plants 
that have grown upon the earth under trees. His head is 
washed with an effusion prepared by heating dice in water 
and also from that prepared from two '* Nikatà " plants.” 


47. Nikatà - Yellow curcuma ( ?) Dáruharidráharidre ( ? ) - Darila;- 
Haridrakvathodakena - Sayana. 


— 
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() ABI VIL 31.3, Elsewhere in -connection with VI. 136; 
TS. IV. 4.5, 1. the Kau. (31.28) recommends the 
KS, XL. 4. 


fruit of the plant “ Nitatn} १70) 48 together 
with “ Jivi " and “ Alaka”, All of these 
are concocted into a solution and poured upon the head óf 
the person desirous of growth of hair. The performance is 
to be undertaken at early morning by the practising priest, 
Who is clothed in black and who has taken black food. 


Visnu. XLVII. 7, 


To promote virility of a man IV 4 and some additional 
mantras given at Kau. 40. 14 ff. are recited, During the 
recitation the plants “ Ucchusmá" and * Parivyádha "9 are 
dug up with an iron instrument. Two decoctions of these 
plants are poured into milk. They are drunk having placed 
a bow into the lap. The person is to sit ona stake ora 
pestle while the performance is carried through. 


There are a number of hymns in the AV which are 
used by the Kau. in connection with poison-cure? © These 
performances in the Kau. are in honour of Taksaka - the 


48. The word Nitatni designates a personification of one of the 
bricks of the fire-altar, in AB, TS, KS and Visnu. In TB. III. 
1. 4. 1 it means one of the stars from Krttika, 

49. यां त्वा गन्धर्वो अखनत्‌ ( AV. IV. 4) 
बृषणस्ते खनितारो गृषत्वमस्योषधे — 
वृषासि वृष्ण्यावति वृषणे त्वा खनामासे 
They are not found in any known Samhita. The Scholia of Darila 
designates these as कल्पना. 

50. उच्छुष्मा -कपिकच्छु ( Darila & Kesava ) कपित्यमूलम्‌ ( Sayana ) उच्छुष्म 

is also a name of स्त्र cf. उच्छुष्म कल्प ( Atharva Parisista 36. ) 

परिव्याध- [Ee | सूकरवालकः ( Darila ) 

51. Also see the treatment of VI. 72; 101; VII.90 at Kau. 40. 
16-18; 36. 35-7. 

52. AV. V.13 (Kau.29.1-14): IV. 6; 7 (Kau. 28. 1-4): X. 4 
( Kau. 32. 20-25 ); VI. 12 ( Kau. 29. 28-29 ). : 
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mythical serpent. deity. In one of such performances, 
** While reciting IV. 6 (Kau. 28. 1-4 ) in low voice, making 
an obeisance to Taksaka Vaisáleya the 
(1) Divine folks are ^ practising priest gives to the patient 
serpents themselves t : * ; ; 
Ji Se water to drink and sprinkles him with 
dp Vit 4.1.93, Water. The same performance is repeat- 
ed with water in which the pieces of 
५ Krmuka” tree are placed. The priest then sprinkles the 
patient with water warmed by quenching in it a heated old 
garment or a heated old skin of an antelope or a heated wisp 
ora broom A mixed drink is stirred by means of two arrows 
whose points are daubed with poison and turned upwards, ina 
water-vessel which has been smeared with the dregs of ghee. 
Then lumps of earth are broken into it, when the hymn is being 
recited stanza by stanza. The mixture is given to the patient 
tillhe begins to vomit. Finally the patient is given yellow cur- 
cuma to drink (IV. 7. 9.3). Tn another performance which is 
in continuation of the one just mentioned ( Kau. 29. 1-14 ) 
in connection with V. 13.? The poison 
(2) cf. RV, I. 191. is confined with the second™ stanza. The 
priest walks about the patient towards 
the left, fastens a bunch of grass to the tuft of the patient's 
hair. The poison is driven forth ( st. 5 ). The wound caused 
by the serpent's bite is rubbed with grass which is then 
thrown at the serpent or in the direction in which it has 
disappeared. This part of the performance takes place on 
the spot where the patient was bit by the serpent ( St. VII. 
88. 4). The poisoned person is sprinkled with water heated 
by quenching in it reeds from a thatch mixed with the grains 


53. कृमुकशकलं dug दूशेजरदजिनावकरज्वाठेन ( 28-2) 
जीणेवासः ... उकरटिकातृणानि पतितमाजेनिकारकटेः ( Sàyana ) 

54. “ द्वितीययाग्रहणी ...करकबन्ध इत्यर्थः (a rope is fastened about the 
patient when st. 2 is recited). 


1 
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of sesame with the revitation of st, 5. The bow-string is 
fastened upon the patient with st. 6. The patient is given a 
drink of water mixed with earth from the bee-hive? with 
st. 7 and 8 and also water mixed with the excrement of the 
porcupine. The priest then feeds the patient with meals 
with the prick of the porcupine that has three white stripes 
(st. 9). Finally, the patient is given to drink from a gourd 
(Alibu-st. 19) which is then tied to the naval of the patient. 
AV X. 10 is also a poison charm. In the practices 
connected with itin Kau. (32.20-95) Paidva 5 forms the 
chief feature in the removal of poison. The practices areas 
follows: In the beginning the rites connected with IV.6 are 
to be performed. Then having ground up Paidva the person 
bitten puts it in hisright nostril with his right thumb. If 
afraid of the serpents, he hides the Paidva in his garment. 
The patient is then rubbed from head to foot; the wounded 
part is heated with the torch; the torch is then thrown at the 
‘serpent or in the direction of the serpent on the spot where it 
had bitten the patient. In connection with VI.12 the practices 
ave repeated (Kau, 28.28-29) only with the difference that the 
patient isquickly given Madhusibham (honey-mixture?) before 
MEE की the performanceis undertaken. The ants 
( GERE Upactpika Upajika®” were supposed to be endowed 
VS, XXXVIL4, with healing water. At Kau. 31. 26 in 
Kat, Sr. XXIV. 1, 6, connection with VI. 100 that water is re- 
TB. I. 1.3. 4, NUT À 
wea commended asa solution with warm water 
Ast wn 9 for smearing the body of the patient and 
an amulet of earth from an ant-hill. 


55. Madhtdvapa - Madhuvrksamrttikà according to Kesava. 


56. Bergaigne identifies Paidva with “ the steed of thesun” (La 
religion Vedique " II 451-52, 498) But in the practices of 
Kau. (30. 20 ff; 35. 4, 8 etc), it seems to be some insect. cf 
Kesava-" Wi Ruada: कीटः चित्रितो वा स 4g इत्युच्यते।” (at 
Kau. 32. 23 ). 


57. Bloomfield, AJP. VII. 482 ff; Atharva Parisista 67. 2. . 
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There are three charms in the AV (II. 31; 32; ८०३१ 
as charms against worms. © 5 Of these 
(0) TAIV.:36. the first two ave general charms against 


Âp. Sr. XV. 19.5. worms and the last one is a special charm 
Gob. Gr. IV. 9. 19 da insi ‘dren. T SEES 
^ Mant, Brâh, IL 7, 289108 worms in children. The practices 
MS, III. 14. 11. connected with the former are given 


TS.. V. 11. 1, at Kau. 27.14-20 and are as given 
VS XXIV. 30. हे Me ls 
RV. I, 191. below: With the recitation of II. 31 


an oblation of * Khalvanga’”? (?) “Al- 
gandu” (a worm) and “ Hanana " (?) mixed with ghee, 
is offered. The young worms are wound round a 
black-spotted arrow from right to left. That arrow 
is roasted in fire making the worms as fire-wood. With the | 
face turned to the south dust is thrown and scattered over 
the patient with left hand. The patient grinds up the dust 
and lays ordinary fuel on fire. 


For the worms in children, the Kau. (27. 14-20) 
prescribes practices in conjunction with IT, 31 and V. 23. 
They consist of reciting V. 23 with the use of “ Karira " for 
the rite of arrow as mentioned above. The practising 
priest then places the child on the lap of its mother to the 
west of fire. He heats the bottom of a pestle and anoints: 
it with butter. With it he warms the palate of the child by 
pressing it three times, He then anoints the child with 
the mixture of ''Sigrupatra" and butter. He meshes 21 
dried roots of “ Usira” till their surface is burned while 
reciting V. 23.13 (c, d.) He gives them to the sick child. 
Finally the child is washed with 21 Usira roots. 


58. For the interpretation quite of a different and rather fanciful 
| ERR | see, “ Indian Culture” Vol. II. pp. 93-113. 


59. Wise, “ Hindu System of Medicine” pp. 307; 348 ff. 


60. Instead of the arrow, young worms are wound round the stalk. 
of Karira and ther, they are roasted in fire with the stalk. 


? v 
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The “ Sarvabhaisajya "? ( cure for all diseases ) hymns 
of the AV are included by the Kau. in 


1) RV, X, 163, t shot 
p Bran. 1. 17.16, he So-called Arhholiigagana and the 
Par, Gr, IIL, 6.2, Syusyagana- The practices connected. 


Sp, Gr. IIT. 9.10. With them are quite general in nature 
and mainly consist of sprinkling and 

washing the patient with water mixed with dregs of ghee 
(27. 27-8), and also leaves of “ Kampila” (28.8) or 
“ Kustha" (28. 18 ) or “ Yava ” (28. 17-20). After the 
washing the Yavamani or the Varanamani is tied. The 
water dug up by the ants Upajika and the earth from ant- 
hill are used in this connection. No: strict line of demarca- 
| tion can be drawn between Atharvan prayers for long life 
(Ayuşyâņi ) and those for prosperity ( Paustikani). But 
in such cases the Kau. mainly recommends: “ Aijanamani °° 
x (IV. 9; 58. 8); “ Sankhamani" (IV. 

| e दा हि 7 = 10; 58.9); ““Parnamani” ( IIL.5; 19.2 2) 
RV. IV. 26 and 27, etc. which areall prescribed for a Brahmin 

youth at the time of his investiture. 


II Witchcraft Practices —The boundary-line between disease: 
and demonology is very obscure in the Atharvan. Abhichárg 
(witchcraft and sorcery) is two-fold that directed against human 

enemies (Yátudhána)? and that directed 

(3) RY, III, 30, 14; NO A s 
VII. 104. against inhuman powers (Raksases, Kimi- 
dins, Pisachas etc). The Chatanagana® 


61. Amholingagana ~ II. 33; IIl. 11; IV. 13; V. 30; IX.8 but 
compare the Ganamala, Atharva Parisista 32. 31. s The Sarva- 
bhaisajyakaranâni are included by the Ganamálà in the Gana- 
karmagana 32. 24. 

62. Also Santikalpa 17 and 19; Atharva Parisista 4. 1. 

63.~The Chátanagana-Kau. 8. 25. - AV. I. 7. 1; 8. 1; II. 14. 1; 
+ ६ 3; 25. 1; IV. 20. 2; 36. 1; 37. 1; V. 29. 1; VIII. 3. 1; The 
Ganamálà-Atharva Parisista 32. 3 gives the same list with the 
addition of AV I. 16. 1; 28. 1; VI. 32. 1; 34. 1; cf. Santikalpa 
16. V. W. Karambelkar. “ Atharvan witchcraft”. in Annal 
Bulletin of the Nagpur University Historical Society, Oct. 
1947. No. 2. pp 16 ff. > 
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of the Kau. catalogues such hymns of the AV as are 
employed in the witchcraft practices. | 


he practices in connection with Pisichasamana ( to 
chase away ghosts) mainly consists of digging of a ditch 
९ near fire, filling it with hot water, sacri- 
(1) Sayana quotes Apa- ficino a rice-cake™ after circumambula- 
Stamba Srauta Sütra 
where a tice oake is ting the fire with the recitation of VI 
offered to Agnifor 39 ( Kau. 31. 3 ) or ४ tying of the | 
Siac amulet of * Aralu” with the reciting of 
III.9 after giving to the person possessed, 
a staff and a weapon and fumigating him with the smoke of 
burning grain-chaff (Kau. 43, 1-2). The burning of chaff, spell, 
-offal of grain, woodshavings generally appear in charms 
against Bhüta and Pisàcha. The plant “ Préniparni "€ (IL 
25) mixed with the dregs of ghee and smeared upon the 
0 Caan patient destroys demons, Pisichas and 
देषः 1° especially Kanvas who bring about 
TS. 1, 3.1. 1. miscarriage ( Kau. 26. 36). Yavamani” | 
SB.IL6.111. (amulet of barley) is to be tied upon 
Hin Sr. IV. 2. 42. 8 patient who is in fear of Pisáchas and 
(3) seo, TS. VIL3. 11. Yaksas (II. 7; Kau. 26. 35). The 
1 and the comment AC : | 
०: amulet of “ Jangida ® is very potent | 
against all hostile demons and sorcerers. | 
It is a specific against “ Viskandha ” ® and “ Sarnskandha " 
( Kau, 48. 23 ) 


64. Prsniparni— Másaparni according to the commentator of Kat 
Sr. XXX. 7. 17 or Laksmaná, a plant with red spots on its 
leaves. It is Putrajani according to Bhávaprakása I. 208. It 
is variously called as Putrada, Putrakanda, and Pumskanda. 
It cures barrenness of women. The Amarakosa describes it as 
a plant with hairy leaves and coloured EV — | According to 
Susruta I. 377. 7 the plant mixed with milk serves as a preven- 
tive against miscarriage ( Garbhasráve ) 


$5. Jangida is particularly praised in IT. 4; XIX. 34; 35. । 


| 
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To chase away ‘Raksases the following performance 
should be undertaken. The performer Should eat milk- 
porridge while reciting VI. 22.2. The porridge should 
have been cooked upon a fire built of birds’ nests ( Kau, 29. 
26). The talisman called “ वाचाळ ” consisting of the 
splinters of ten kinds of wood if fastened upon a person 
with the recitation of IL 9 and if heis rubbed by ten 
friends, he is freed from ^ Brahmagraha ". (Kau. 27.5 ) 
The holy work can be frustrated by a 


0) m B 5 ण hostile sacrifice to Raksases.! It is to be 
aS performed with VI. 54 and VIL 70, In 


such a sacrifice chaff: is offered by means 
of a leaf of middling size. The Raksases thus pleased with 
such a sacrifice kill the enemy and frustrate his holy work 
( Kau, 48. 27-28 ) 


. Three :hymns ‘entitled Mátrnámáni (II. 2; :VIII. 6; 
VI. 111; Kau. 8. 24) are according to the scholiasts, 
accompanied by rites for the cure of persons possessed by 
demons. As the hymns contain such words as Apsaras or 
Matar they might have been intended to accompany rites to 
‘scare away the Apsarases. The rites deseribed at Kau. 
( 26. 29-32 ) support this conjecture : “ Pulverized fragrant 
substances mixed with ghee are sacrificed. The patient is 
Anointed with the remains and placed upon the cross-road.“ 
A basket of Darbha grass containing a coal-pan is placed 
upon his head and upon the coal the fragrant substances are 
again offered. The patient goes into a river against the 
current and throws the same substances into a seive. Another 


b The Atharva Parisista-Ganamálà (32. 4) adds AV. IV. 20 


67. For cross-road see Kau. 27. 7. 
Oldenberg, “ Die Religion des Veda” 0. 267. 
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person washes Him off from behind. 

९) तबन The fragrant substances moistened with 
practices even out- ghee are again poured into an unburnt 
(002 ME vessel." Itis placed under a three- 

; EN DP Ai footed basket of Muiija grass. Lastly 
Its fragility— itis tied to a tree on which there are 
E tne pests o: birds.” The plant ‘Aja 
srhol is used jn connection with 

IV. 87 (Kau, 28. 9-11) against Pisachas, Apsarases and 
Gandbarvas. The practices consist of reciting IV. 37 while 
pulverized Sami is put into the food of the patient with 
cosmetics, Sami is scattered around the house of the patient.” 


Abhichára against human enemies as stated in the Kau. 
is very fierce, Many a performance is unsavoury and 
obscure. Everywhere intense hatred for Sapatna is reflected 
( Anukramani—“ Sapatnaksayakümah " ). In such hostile 
practices the Sarhsthita  homas-final oblations take a 
sinister turn" (Kau. 47.10). “Sacrificial grass is spread 
with the thumb. Sara ( grass-reed or 
arrow ?) is thrown upon it from a basket 
(3 “एवं (अश्वलः) वे „ made of Kavindu. By means of a leaf 

E NE ! of a red Asvattha® an oblation of Ingida 
oil, dashed with poison is offered” ( VI. 

75; Kau. 48.29-31). “ The amulet of Asvattha which has 
fastened itself upon Khadira is tied when IM. 6 is being 
recited, after duly anointing it and pouring oblation on it. 


(® TS. IL. 1, 5, 7, 


68. Ajasrgi-Mesasrngi ( Darilay), Visàni ( Sayana ). 
69, Sami is not mentioned in the charm ( IV.37) but Kau. uses 
Sami in place of Ajasrngi. Are the two one and the same ? 


a I According to Kesava and SAyana these practices are “ Sarva- 
bhütagrahabhaisajyam ". 


71. See Kau. 6.3 in connection with VII. 97. 
72. This is the “ Nairbádhya Havis” cf. VI. 75. 1. 
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Then fetters equal to the number of enemies are anointed 
with Ingida oil and being tied by thread are placed into a 
Soma-vessel. They are dug into the vital spots ( of course of 
the effigy ) of the enemies. A boat is then pushed off by means 
of a branch of Asvattha while reciting IL 6.8 and IX. 9.4. 


The fetters are caused to float down in water while III, 6:7 
is being recited. 


In Abhichára practices a special staff is to be used. It 

is called * Bháradvájapravraska ” ( Kau. 47.12; 14; 16; 18; 
CN 48.22 ) While using it against the 
contact between Enemies ( Kau. 47.25-29 ) the hymn 
this hymn aud II. 12" is to be recited; the foot-print of 
dd mu the enemy is to be cut with the leaf of 
“Parasu” tree as he runs to the southerly 

direction. That is, three lines are drawn along the length of 
kis foot-print. The dust from the foot-print is tied into a 
leaf of Pàrasu? and thrown into a frying pan. If the dust 
cackles the enemy is overthrown. Another kind of staff 
made from a decayed bamboo, as long as an arm and orna- 
mented’ is employed to strike the enemy (of course his 
effigy) in a rite in connection with I. 16. “ Ground lead’ 
is put into the food and on the ornaments of the enemy 
( Kau. 47. 28-4)." The conjuration of the enemy as he 
comes on, is done by IV. 6, the hymn to Varuna which is 
considered by Von Roth as unparalleled in the Vedic litera- 
ture in the representation of divine omniscience, The lowest 


73. Parasu may mean a tree or an axe, The commentators disagree. 

74. Apart ofthe performance is obscure e.g. the sütra 48, 27 
" same संस्थाप्य ” (? ) 

E Ornamented-Alaükrta technically means “anointed with ghee’ 
cf. Kau. 47. 40, 44; Dárila at Kau. 48. 3. 


76. Lead broadly means “ River foam” see the paribhasa sütra Kau, 
8. 18. 
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plane of the Atharvan witchcraft is reached in the rites 
pertaining to VI. 13 at Kau. 48. 32-34. In this rite urine, 
dung, skin-bag that covers the tail of a calf ( Sepya) 
८ Kakucha” fruit are used. The practice mainly consists of 
digging the mess of all these things in the vital spots of the 
enemy ( Marmáni nikhanati). The plant ५ Sadarnpuspa ’” 
is a magic plant which is supposed to expose wizards, 
demons and their hidden brood. The practice consists of 
simply tying of an amulet derived from the plant.” The 
amulet of bone ( Pestra VI. 37. 3 Asthikamani-Dárila ) is 
also recommended in sorcery ( Kau. 48. 28-26 ) 


The “ Krtyápratiharanüni" or the “ Krtyágana / of 
the Atharvan hymns is designed to repel enemy sorcery. Tn 
connection with these, the Kau. pres- 
, cribes a “ Maháánti ”.® It consists of 
pouring the Sántyudaka accompanied by the recitation of 
the four Ganas of hymn (Kau. 8. 23-9,6). The holy 
water is prepared with the holy trees or plants (Kau. 8. 16)- 
The practices directly connected with the Krtyapratiharanani 
(Kau. 39. 8-12) are long and complicated. After duly 
performing Mahásànt, the person who wishes to repel 
sorcery takes Sdntyudaka, takes off his shoes at night time, | 
puts on a turban and proceeds to the place where the spell 
is supposed to have been instituted, sprinkling holy water as 
he goes and reciting the formula: “ amà वताचे शान्ताचे शान्तिवाचे 
भद्रायै भद्रावाति स्योनायै शग्माचे शिवाचे खुमडगाळि प्रजावति सुसीमे$ह वामाभूरिते। ” 
(Kau. 39. 7-19). If no spell is found, the materials of 
the performance are cast away. The animate and inanimate 


(1) Sân. Gr. V. 11. 2. 


77. “ आ पयतीति” (IV. 20 ) “ सदम्पुष्पामणिं बध्नाति। ” (Kau. 28. 7 ). 
ES | Krtyágana - Kau. 39. 7 is as follows :— 
AVe lie 11.1; 1९0. 40. ग; 17.1; 1801 19. [; ४. 14. 1: 31.1: 
VII, 5.1; X.1.1; The Ganamálà ( Atharva Parisista 32. 2) 
adds VII. 65. 1. 2, 


e 
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objects within. which Spells were instituted are catalogued in 


DUO SIN Y 31, Such objects are termed as 
TS. VL 2, 11.1. Marmáni ” (Vital spots ) in Kau. 39. 

SB, IIL 5, 4, 2; 28, 31. “Apâmârga” is the plant which 

is epecially used and praised in such 

practices. All hostile spells were supposed to be powerfully 
combated by Ap&márga (IV. 17-19; 14. 1,2,4,9). The Kau. 
employs this in this connection (39. 17-12). The “Sraktya” 


` tree (VIIL.5) is also useful in repelling sorcery. The Kau.(39. 


7) prescribes an amulet derived from Sraktya for this purpose. 


Ii Strikarmáni — This class consists of a variety of 
practices both good and bad, pertaining to women such as : 
to remove the evil signs of a woman, to appease the jealousy 
of a man, to eliminate a co-wife or rival in leve, love charms, 
for the acquisition of husband, charms at the assignation, to 
make a woman sterile, to steady the foetus, to check mis- 
carriage, to ensure the birth of amale child, to capture a 
muneaway woman, etc, apart from the marriage ceremony. 


To remove the evil signs, the woman is to be washed 
from the braid of ker hair at the right while I. 18 is recited 
stanza by stanza. One offering of chaff from the vessel of 
Palása wood is offered and the rest of the chaff is poured 
out at once. Chaff, husk, refuse: of grain, and woodshavings 
are placed on the heel of her left feet ( Kau. 42. 19. 21 ) 


In order to remove the jealousy of a man, the woman 
touches the jealous man as he mutters VI. 18; VII. 45 and 
VIL 74, 3 and presents to him a drink in which a heated axe 
is cooled.” She blows out fire held over his body 
(Kau. 86. 25 f ). 


| “ इघायाप्राजमित्यनेन ” ( VI. 18. 1) हृदयेडमिनिर्वापणं मंत्रोक्तत्वात । agis ad 
` फाण्टं पाययाति ” 
fire. This is also mentioned in VII. 45. 2. 


( Darila). Jealousy is thought of as the internal 


OI 


— NR 


a डो 


192 : Atharva Veda f [ cH. 


To eliminate a co-wife or rival, while reciting IIT. 18 w 
. . the * B&ánáparni "4s meshed in the milk 
(1) RY. X, 145andits of a red she-goat and scattered around 
totally different vie T 
^ the bed of the rival woman. The leaf 
employment at Ap, z 
Gr. III. 9. 5-6 ; Gob. of the plant is fastened beneath the bed 
. Gr, IL, 6. peter with III. 18. 6 (a) and a leaf is thrown 
en Pate” is on the bed with IIL. 18. 6 (b) ( Kau. 
36, 19-21). Or While reciting I. 14 
a wreathe, pillow, tooth-brush, and hair of the rival 
woman are placed into the skin of a cow slain by Rudra or 
a funeral cow and buried in the cavity of mortar under a 
oss of pile of three stones. The बा wreath is 
colours black ana ground up with the hymn. hree tufts 
blue and red is asso- of hair are tied with a black thread® 
ciated with hostile . 
and are buried under stones. 


witohoraft 

pos uM To bring back the fortune of the 
n, Gr. 1 1 1 

San, Gr. I. 12.8. voman,® the things ich are buried 

Ap. Gr, I, 5. 28. i a uae 


under stones by the previous perfor- 
mance are dug up with the formula : 


> 


यं ते भगं निचरवनुखिशिले यं चतुःशिळे | 
ag तमुत्खनामि प्रजया च धनेन च॥ ( Kau. 36. 18) 


Love charms are either meant to win the love of a 
person of opposite sex or to restore alienated love. The 
practices connected with love-charms of the AV are given 
by Kau, at 36, 26-34; 40. In them there is a curious | 
connection between the hymns and the practices. The 
symbolism of the practices is based upon the similes and 
metaphors of the hymns. In such a practice, “ while 
reciting II. 80 ; VI. 8; 9; 102 the man who desires to win 
the love of a maiden, takes two chips of wood from a tree 


and a creeper which have embraced each other and places 


‘80. This is the “ Saubhagyakaranam " according to Kesava, 


r 
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between them an arrow. “Sthakara” op ४ Tagara ११ (0 
() TB, ॥ 310 19 Powder, Kustha, के Madugha "^ and 
Gob, Gr., IV. 2, 99, 2 Stalk of grass which has been torn 
by the wind. He mixes them with 
(2) Honey is the symbol melted butter and anoints the woman 
आ with it. * In another practice ( Kau. 36. 
X. 40, 6, 13-14) “Masa” grains are thrown up: 
on the head of the person whose love 
is desired while reciting VI. 130 ; 131 and 132. Then the 
points of arrows are kindled and are cast away in every 
direction about the effigy of the desired person, its face 
fronting towards the performer, The practices ( Kau. 85. 
22-28 ) connected with II. 25 and technically known as 
“ Vasikarana " are directly based on the wording of the hymn, 
A person wishing to subject a woman, while reciting IIT. 25 
pushes her with his thumb. He puts on fire 21 “Kadi” 
( Badari ) pieces with their thorns turned towards the east, 
anointed with ghee and over which the hymn has been 
recited. Then the thorns with the thread with which they 
are tied are thrown into the fire. For three nights he burns 
Kustha dipped in butter. He sleeps for three nights on the 
mattress of. his bed with its face ‘downwards, ® He places 
warm water into a tripod, fastens it to the foot of his bed 
and lies pushing it with his toes. By means of a Darbhytisa 
bow with a string of hemp and an arrow having a barb of a 
81. This is according to Sàyana who says “ faai अङ्गं अनुलिम्पति। ” 
But according to Kesava: “ अङ्क समालम्भेत्‌ रुच्यथैम्‌। ” he anoints 
himself to be attractive. 
For the correspondences with the mantra passages and the 
practices see VI. 8, 1; IT, 30. 3; VI. 102. 3; 11. 30. 1; VI. 102. 2. 


82. The Sttra is “ दीर्घेत्पलेऽवगृह्य संविशति ” - मन्त्रकेशे (? ) 
अधः कृता (? ) तत्र संविशाते — Dárila, , 
खद्रवामधोमुखपट्टिकं-शदीत्वा afi — Kesava. 
खट्वाया अधोसुखपट्टिकां var त्रिरात्रं स्वापिति — Sayana. 
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thorn with its plume derived from an owl and the shaft: 
made of the black “ Ala” wood, he pierces the heart of the 
effigy made of potter’s clay.” The whole of this performance is 
directly or indirectly based on and embodied in the hymn proper. 


Allied to these and yet different from these are the 
practices pertaining to women for the acquisition of husband 
६ Pativedanáni", **Patildbhakarmáni" (Kau. 34. 12-16; 
29-94; 75. 6-7). They are more or less of the nature of 
oracles. .Such rites are quite different from the marriage 
ritual. They consist of reciting of II. 36 while the maiden 
is given to eat a pudding of rice and sesame; placing of 
gold and “ Gulgulu" and other substances ( mentioned in 
ihe mantra LI. 86. 7 ) on a fire-altar made of earth brought 
from the cave inhabited by animals (st. 4). The substances 
are anointed with ghee and given to the maiden at the door. 
The maiden then walks out having sacrificed by night rice 
and barley from a copper-vessel to Jami ( Matrka). She 
walks out with her right side to the fire while reciting III. 
36. 5 and ascends a boat ( There is a close connection in this. 
case between the mantra and the prakriyd ) (Kau. 34. 12-16). 
In another practice (Kau. 34. 22-24) an oblation is to 
be offered to Aryaman with VI. 60 at day-break and Bali 
offerings are placed within the corners of the house. | 


Hymn IV. 5 is according to Darila, “ Maithunavighna- 1 
nàéanakartr"** 1, e. to remove the obstacles in the way of | 
assignation, The practices connected with it (Kau. 36. 1-4) 
are very simple. They mainly consist of sprinkling the house, 
while reciting the hymn, from a vessel anointed with ghee | 
and again repeating the act naked and then addressing the | 


83, The personified deity of maternity. Darila calls her Jamika. 
-Mátrkà Cf. AV. V. 1. 4 and Kau. 34. 20. 

84, Atharva Parisista 8, 1, | 
| 


A 
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\ 
mortar, the northern corner of the house, the southern foot: 
of woman’s bed and lastly the ropes of the bed. 


The Atharvan also provides charms from preventing a. 
woman from begetting a son ( VII. 34) and from preventing 
her from begetting an offspring at all (VIL 35). In practices: 

connected with these ( Kau. 86,88-84 ) : 

0७७0००० 4 While reciting "VIT 34 and 85 in 

TS. VIL. 1.1.3. accordance with the purpose, the urine 

ee ae j^ ob she-mule® is rubbed with two 

stone-discs and put into the food of the 

woman or in her cosmetics and the performer looks at the: 
parting of her hair ( undoubtedly with an evil eye)” ° 


In contrast with these, there are a number of charms: 

for steadying the foetus or womb. 

s e b cR Garbhadrrhhanáni ).? Thus at Kau.34, 
Erh. Up. VI. 423. 3-11 in connection with I. 14, a hymn. 
Ps qui s LÍ  rubricated in a variety of practices, the- 
Gob, Gr. 1. 7. 188 Kau. prescribes the following perform- 
Koa. Gr, IL. 2.28f ances against miscarriage: “ The perfor-- 
क ee mer recites II, 14 and pours dregs of 
Au lA i ghee in water tubs placed in three huts 
having doors both to the east and to the west on behalf of 
the pregnant woman. The woman puts ona black dress, 
The act is repeated upon lead placed on the leaf of a Palaga. 
tree. With this water the woman is washed, she being 
seated on the lead. The performing priest sets fire to the. 
hut. The same performance is: repeated in the other two 
huts situated in the easterly direction with separate materials. 
The consecrated water is poured over her head as she sits. 
upon the branch of “ Siméip& tree by the side of a water- 
place. She puts two reeds upon a stalk ( Kande isike ? ) Be 
the west of the fire, over the two doors of the huts. [he 
priest places faggot of Udumbara on ihe fire. The priest 


E 
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returns first and the woman last after offering cakes of rice, 
ornaments of Pramanda, anointed with ghee. “ In another 
practice at Kau, 35. 12-15, the AV. V. 1-1; VI. 17 and the 
martra “ Achyuta iti” ( S&khántariyam Süktam - Dárila ) 


- are used. With these the foetus that is seized with convul- 


sions is tied with a bow-string having 
three knots. The woman is fed up with 
lumps of earth and black pebbles are 
scattered about her couch.” A practice similar to this in 
intention is described at Kau. 33. 1 0. with the recitation of 
J. 11. Four dregs of ghee are poured into a water-vessel and 
four Muñja reeds with their tips turned eastward are placed 
upon the head of the pregnant woman. The woman is 
washed with warm water beginning with her braid of hair. 
On both sides of her a cord is fastened.” 


(1) Jambha in TS, IV. 
5. 11. 2. 


Most interesting is the use of VI. 77 in Kau, 36. 5-9 © 


where the charm is employed to capture a truant woman.” 
The proceeding is as follows: “ A cord is fastened to the cross 
beam of the house and thenit is fastened to the middle post. 
An “Utpala” ® plant is tied to the foot of the woman’s bed 
and further to *Akrsta". 9 Lastly sesame is offered by an 
“Âkarsa”. 


85. Jambha- Convulsions- Cf. Wise, “ Hindu System of Medicine” 
pp. 421-23. 


36. These practices are long and complicated. They consist of 
oracles to know whether there is any danger to the foetus and 
also to ensure the birth of male child and to facilitate easy 

. delivery. 

87. “ पलायनशीलाया fera: निरोधनकमेणि। ” Sáyana. 

$8. “Upala” (?) Sayana. 

89. "Akrsta"— a coal-rake (?)- Akarsah (Darila)- “ आकृष्टः 

` मातृकेति प्रासेद्धाभिधानः तस्मिन्‌ रायनपार्द वध्नाति ! ” 
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IV Rájakarmáni — The Atharvan presents a variety of 


practices connected with royalty. They corisist of coronation. 


of a king, endowing him with lustre, restoring of an exiled! 
king, restoring affection between the king and his subjécts, 
the royal marriage etc. The battle-charms form a separate 
class of the Rajakarmani. 


The coronation ceremony: The Atharvan ritual texts 
present the ceremony ina double form, as a Srauta rite 
( Vai. Süt. 36. 1-3 ) and also as a Grhya rite ( Kau. 17. 
1-29). Even in the Kau. we have a more pompous cere- 
mony at 17, 11-29. The proceedings described at the Vai. 
Süt. are on the lines of other Srauta sütras but the Kau. 
describes them in their popular form. The ceremony. is 
classified by the Kau. into two forms “ Laghu Abhiseka" 
and “ Mah Abhiseka ". The latter is for the Ekarája — 
the sole ruler and its prominent feature is the employment 
of tiger-skin. The Laghu or simple ceremony is as 
follows: “The hymn IV. 8 is recited by the Purohita while 
preparing the Sántyudaka — ? holy water on the banks of a 
great river ( like Ganga, Yamuná or Sarasvati )", The king is 


(1) TS. IL, 2. 10, 5. sprinkled with it as he stands on the 
MS. I. 6. 3. south side of the “ Parigrhy& " Vedi." 
Ap.Sr.1V.5.4 A porridge is cooked. The king is 
pce ene seated on a seat placed upon a bull's 


90. The preparation of Sàntyudaka is described by the Kau. at 9.18 
and 17.1 ff. The materials for it are given in IV. 8. 5 and 
Kau. 9. The process of preparation according to the Sütra and 
its commentators is as 101005:--शान्तिगणेन (9.2 note) शान्त्युदर्क 
कुयौत्‌। gre श्रोत्रायेति qua (VI. 10. 1, 2, 3) उभयतः सावित्री 
( RV. III. 62. 10) उभयतः at नो देवी (1.6.1 ) अहतवासाः कांसे शान्त्युदकं 
करोति। egma agia ओषधीगहीत्वा सबा अपि। चित्त्यादिसिः 
(Kau. 8. 16) सर्वाभिरोषधीभिः। शन्तातीयेन तिलान्‌ जुद्दोति। ( उत देवा IV. 
13. 1 ) इति रान्तातीय्रम्‌। 

91. This is according to Darila. 
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skin. Water vessels are filled with ‘water, by the king and 
the Purohita for each other. They are exchanged. The 
Purobita says: “ RI नो सुरुतं सह FAT | ” The King replies, 
Mat asad करवत्तस्य दुषरुतं wed नो सह।? The porridge is given to the 
king to eat. The king is then asked to mount the horse and 
ride to the “ Aparajita”” direction (north-east Doe गट 
Purohita gets a thousand cows or & choice village as his fee. 
ESSE oi Further in the Maha Abhiseka for Eka- 
AB vitis, गळ the tiger-skin takes the place of 
RV. vill. 37.3, ‘the bull's skin. Four princes and a 
m pu AV.IV. number of servants take part in the 
ux ceremony. Every morning tbe hymn 
IV. 22 is recited to the king by the Purohita. Then follows 
the exchange of water-vessels etc. 


In the restoration of an exiled king, the king who is 
driven out of his domain by the hostile agencies ? is brought 
back by a performance described at Kau. 16. 30-38. The 
performance is based on AV. III. 3 and 4. The rite, as the 
belief was, ensured his return, and it is as follows: “A 
rice cake in the form of a couch ? and merged in water, is 
placed upon Darbha grass in the dominion of the king from 
which he was exiled. A lump of earth taken from that 
region is spread over fire-place. The king eats a mess of 
porridge mixed with milk. The pots for these are taken from 
the same region, On the fourth day in the morning, the 
king eats the submerged rice-cake." After this performance, 


| 
| 
the king is called back to his kingdom. 
The loyalty towards the king is at times alienated from 
the subjects. The king who intends to infuse loyalty à 
92. “ Pararajena” — Darila. 
93. “ Sayanavidbam " _ Darila,  Senàávidham " (in the form of an 
army ) Kesava and Sayana. 


94. “ Jyotirayatam ".— “ ज्योतिष आयतनं स्थानं, उत्तरवेदिं अवकीये  -Daàrila- 


द्रः 
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among his disaffected people % undertakes the following rite 
with I. 9, described at Kau. 16. -27-28.? “A porridge is 


prepared from the rice which has grown anew upon the place - 


where it was previously cut. It is mixed in the milk of a 
cow having a calf of the same colour. It is cooked on the 
fire of "Kámpila" branches which have grown out where 
they were previously cut." 


The practices to endow the king with lustre are descri- 
bed by the Kau, at 13. 6-9 in connection with hymns VI, 
38 and 39. They consist of simply tying of an amulet 
while the hymns are being recited. The amulet recommend- 
ed is a curious one derived from the hairs from the naval o£ 
a Snátaka, a lion, a tiger, a goat, a ram, a bull or a king, 
which are pested together with lac, covered with gold and 
fastened. Another amulet for the same purpose is made 
from the splinters from holy wood on which III. 6; VI.38; 
39; 69 and XI. 1 are recited. The seven vital parts of a 
lion or a tiger are mixed with a mess of rice and eaten. 7 
From the famous Prthivi Sükta XII. 1 (sts. 23-25 
“ Gandhapravádá rchah ” ) is rubricated at Kau. 13-19 in 
the royal practice to bestow lustre on the king. He is 
anointed with fragrant substances while the three stanzas 
are being recited. 


Sahgramikani or the Apardjitagana® of the Kau. inclu- 
des the battle charms of the AV. The practices connected 


'95. “ Rastravagamanam " - Darila; “ Janapadah tasya avagamanas 
karma” - Sayana. ; 

96. “ Linapunarautthitajam odanam " - Darila, Kesava and Sayana. 

‘97. “ Padamadbyani nábhihrdayam miirdha cha " — Darila, 

98. Aparájitagana — Kau. 14. 7, 26 note-AV. I. 2. 1; 3. 1, 5; 19. 1; 
20.1; 21. 1; IIT. 19. 1; IV. 31.1; 32.1; V. 21.12; VI. 56. T; 
66. 1; 67-1; 97. 1; 98.1; 99. 1. Atharva Parisista Ganamald 
32. 13. > 


cc LEELA sl! 


200 Atharva Veda; Por. 


with these are various; starting from,simply tying of an 
amulet to baffling; defeating and destroying the enemy. 


While the warriors prepare for battle, a ceremony is 
to be undertaken. Init all the musical instruments are 
washed, dipped into a mixture of fragrant substances such 
as Tagara, Usira etc. and anointed with dregs of ghee while 
VI. 126.1 and V. 20 are recited. The Purohita sounds 
them for three times and hands them over to the warriors 
(Kau. 16.1). For the King as he starts for the battle, the 
Purohita, while reciting V. 21 makes an offering aloud and 
throws the secrificial spoon high in the air. Then an amulet 
of a piece of skin of antelope on which Soma-branch is fasten- 
ed, is tied upon the king (Kau. 16.2,3). A bow is 
presented to the King when V. 22 and 
23 or VI.97 are bzing recited and an obla- 
tion of ghee and grits are poured out into fire made. of bows 
and a bow is laid on-as faggot and similarly into fire made 
of arrows, an arrow is placed. Finally, the bow smear- 
ed with ghee is presented to the king by the purohita. 
( Kau, 14.24; 14.8-11). The hostile army is baffled 
( Mobanam ) according to the rites prescribed at Kau. 14. 
18-21 in which in accompaniment with III. 1, chaff of rice 
underlaid with porridge is poured in fire from a mortar or 
small grain is sacrificed in the same way. 21 pebbles are 
shaken in a winnowing basket against the enemy and a pot 
[ TS पा 9 9 8 of rice’ is offered to Apva”.” If the 


Nirukta XT. 33, enemy. still proceeds, then in order to 
Bhágavata Pu. III, 
15, 3, 


(1) TB. TI, 4, 7, 7, 


should be undertaken: “ Fire is churned 
with two sticks of Asvattha and Badhaka (mentioned in the 


mantra, st. 3) while VII.: 8.*1 is recited. Rotten rope is 


99. Apya - the goddess of impurity and drastic embodiment of 


defection from fear — “ उद्रभेदि भयम्‌। ”. 


arrest his progress the following rite 
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placed upon the fire with VIII8.2. The smoke is addressed. 
Then the fire is addressed with the same stanza. The fire 
is taken to the forest and faggot of Asvattha, Bhadhaka, 
Tajadbhanga, Ávhva, Khadira and Sara are offered in. it. 
Snares of “ 1319128" (hemp) and Muiija (reed) are cast 
( Kau. 14.18). Hammers of Agvattha and nets of hemp 
are cast. Also staffs of Badhaka are cast. With VIIL8.24 
x tel ( €), he offers for his friends; with VIII. 
00 aie and red olas 8:24 (a, b, d) he offers Tiigida oil with 
is associated with his left hand inthe fire built of Badhaka 
aaa Hips i wood. To the north of fire a branch of. 
San Gr 1.12.8, ved Asvattha is fixed in the ground 
Âp. Gr. L5. 23. covered with blue and red threads and 
then removed to the south with VIIT.8.. 
24 ( d )-“ लोहितेनामून भ्यवतनोति”, 
In order to destroy the enemy and achieve victory 
( Jayakarma ), “ Arbudi”’ and“ Nyarbudi "— the two divi- 
nities are implored to render help (XI. 9 and 10), on the 
battle-field. The rites pertaining to these two hymns are 
described at Kau. 16. 21-26 and begin with exhortation. of 
the warriors by the Purohita according to the hymns. The 
6 Prgadájya ° ( ghee mixed with sour milk) is used in the 
sacrifice. The ceremony of presenting the bow follows (Kau. 
14, 8-11; 14. 28-29). Snares and traps are thrown on 
the way of the enemy and “ Trisandhi " (three-jointed . 
weapons), “ Vajrarüpáni" and “ Arbudi"!*? are scattered 
on the way. A white-footed cow anointed with dregs of 
ghee and fastened with a rope of Darbha grass is fastened to- 
the staff of the king and another white-footed cow? is. 
driven to the enemy camp. 
100. “ त्रिषन्धीनि-च्छेद्यानि, वज़रूपाणि - भेद्यानि, अवुदरूपाणि = पाताय ^ Darila. 
“ त्रिषन्धीनि लोहमयानि पात्राणि ” Sayana. 
101. “ Sitipadim 8417 " — Sáyana. 
** Mesim ” — Darila, 
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V Social Rites— Tbe Kau. (12, 5f) deals with the 

- Atharvan charms designed to produce 

(1 RY. X. 191. MS, II, hae होळ वात Gde = san A 

2.6. KS. X. 12, armony under the ti ‘ såmmana 

TB. IT. 4.4. 4ीं, syáni " ® and prescribes a variety of pra- 

d ctices in connection with III. 30; V. 1; 
8 1dea oi bending E S 

to one’s willis stereo- V1. 64; 73; 74; 94; VIL. 52 etc. uch 

typed inthe Yajus practices” are meant to appease wrath or 


d the Bra : indivi à 
and the Brahmana jealousy of an individual or to bring 
texts: © 


(2 


S 


MS. I. 4. 14. about harmony between the king and his 
US BOLE eb Gb subjects, husband and wife and even 
TB. IIT. 8. 18. 5. The ri 

Par, GFT, 5. 9, between a cow and her calf. The ritual 


connected with the simmanasya hymns 
-generally consists of pouring of water and brandy anointed 
with dregs of ghee between the contending parties and giving 
of flesh of a young cow and food, brandy and water from 
‘public shops to eat and drink to those who desire peace (Kau. 
12. 6-9). The practice to bring about harmony between | 
-a cow and her calf is quite simple inasmuch as it consists of. 
washing the calf with the urine of the cow and tying it near 
her. All this is done when VI. 70 is recited (Kau.41.18--20). 


As elsewhere in the Atharvan, the Sàmmanasya hymns | 
also mix up among the Strikarmáni rather too freely, if har- 
mony is to be established between man and wife; among | 
Râjakarmâni if peace is to be established between the king | 
and his subjects. Thus the practices connected with the 
appeasing of wrath ( Manyusamanam, irstpanayanam:) 
“are very general in nature. As a woman's rite (Kau.36.32), 
the woman who desires to appease her husband's wrath is to 
tie a talisman of Darbha dug up in a special manner ( Kau. 
-83. 9 ) upon her husband along with the recitation of VI. 
43. But a lengthy performance accompanied VI, 42 for the 
OO LU 
402. See also Kau. 35. 21 in connection with VI. 102. 
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same purpose ( Kau. 36. 28-39 ). As the hymn is recited 
stanza by stanza, the person who desires to appease wrath, 
takes up a stone, places it upon the ground, spits around it 
and standing in the shadow of the angry person lays an 
arrow upon the bow (cf. st. 1). Against calumny (Apaváda- 
bhaisajyam)! are directed VI. 44 and the rites at Kau.31.6. 
But both the Sütra and its commentator, Darila treat the 
hymn only as a remedial charm ( Bhaisajyakarma ) 


The Stable ceremonies ( Gosthakarmáni) mentioned at 
Kau. 19. 14 ff in connection with IL 26; III. 14; VII. 75; 
VI. 11. 3 etc. aim at prosperity, in the stable. The owner 
isto drink new milk mixed with the spittle of the calf 
( Vatsalálàmisritam ), He is then to present the cow to a 
Brahman, to pour a vessel full of water into the stable 
having swept together the moistened dung with his left hand _ 
and to place with his right hand lumps of excrement, Gal- 
gulu, and salt in the milk of a cow (having a calf of the 
same colour ) and burn it behind fire. On the fourth day 
he has to eat a part of it. For the protection of the cattle 
by a cowherd, Kau. ( 31. 1-6 ) prescribes a performance in 
connection with IV. 3. The cowherd recites the hymn and 
goes on digging the ground with the pole of Khadira anoint- 
ed with the dregs of ghee. He pours water with moistened 
dust. He offers oblations of milk of a cow (having a calf of 
the same colour ) to Indra while walking. He offers Balis 
to four directions. He offers fifth Bali to middle direction. 
The remainder of the material, he pours out on the ground. 
Against worms in cattle (Gokrimibhaisajyam ), the per- 
former recites II. 32 at the sun-rise and pronounces the 
name of the cow. In the end he exclaims “ Te hatáh ". He 
throws grass ( Darbha ) upon the cow which is made to stand 
ली हि यी eo NT et MM क स्स्स 
103. “ अपवादे भैषज्यमुच्यते | बहुभाषणं अधम च प्रवतेने तस्य अपवाद: t" 

( Kesava and Sáyana ). 
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with her face turned to the east. The same performance is 
repeated in the noon and the grass is thrown upon her with 
her face to the west. Having cut off a tuft of her tail, he 
continues the performance prescribed in connection with II. 
31 (worms in children )'* (Kau. 27. 21-26). The per 
formance in connection with the “ Karkipravada rehah " (IV. 
38. 5, 6, 7 ) stated at Kau. 21.11. seems to be to secure the 
return of the cows from pasture. "The stanzas are recited 
over a young cow. 12 halters anointed with the dregs of | 
ghee are placed upon her. Fodder is given to her and she is 
Jastened with the halters (cf. st. 7). The second st. of VI. 77 
is clearly a charm to bring stray cattle home, The custom 
of marking cattle is clearly suggested in XII. 4. 6. 


The Kau. prescribes a number of practices in connection | 
with agriculture. Thus the sowing of the seed is done | 
(Kau, 24, 1) with the recitation of VI. 142, Barley is | 
mixed with ghee and is swept into the furrow in the field | 
by means of the plough. Then three handfuls of seed are 
thrown into the furrow, one with -each stanza of VI. 142. 
These are then covered with earth. He who wishes prospe- 
rity in the field ties an amulet of Yava (Kau. 19. 27). 1 | 
Kesava and Sáyana construe the rite at Kau. 51. 17-22 in 
connection with VI. 50as a protection of the grain-field 
against insects. The performer walks round the field while 
reciting the hymn and while hacking a piece of lead with 
an iron instrument, % He tiesa hair through the mouth 


104. Kau. 27, 13-21. 

105. But Sayana calls it as * Gopustikarma” and Kegava desig- 
nates it as “ Goganti”. 

106, But Kau. 36. 5-9 treats it as a charm for capturing a 
run-away woman. 

107. The same amulet of Yava is used for warding off demons and । 
in the cure of diseases cf. VI. 91 and Kau. 28. 17-20. 

1 o देमित्यय ne ^ en ~ ~ 
108. हतं तदमित्ययसा सीसं ( सीताम्‌? ) क्षन्‌ edu परिकामति । ” 51, 17, 
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of an insect ( Tarda) and buries him head-downwards in 
the middle of the field. While walking ^e offers thrice to- 
Aévins ( st. 1) milk of the cow (having à calf of the same 
colour). Heoffers Balis to Asa, Asapati, Agvins and to 
Rsetrapati. He observes silence till the sun-set on the day 
of the performance. 


The AV. X. 6. 2 mentions Phálamani — the amulet 
prepared from the ploughshare (cf, Sts, 12,33). Darila 
tells us that that amulet was prepared from Khadira wood, ™ 
especially from the Phalachibuka—the chin of the plough- 
share. Thus it becomes clear that the ancient ploughshare 
was made from hard Khadira wood. Such a ploughshare and 
is chin were symbols of prosperity (sts. 12, 38 and the 
mantra passage in Kau. 20.5). The practice for the 

deflection of a river are supplied to us 

(1) My e ed ‘at Kau, 40. 1-6 in connection with 

connection with IM. 18. He, who wishes to change the 

oblations to water course of a river walks a certain way 

" p enn © pouring water and reciting गा, 18, He 

' Sticks up “8६ ०, “ Dividhuvaka” and 

^ Vetasa". He places a piece of gold in the mouth of a 

river, ties a frog having stripes like “ Tstka ”, reed, through 

the fore-feet with threads red and blue and places him in 

the outlet; envelopes the frog in the Avaká plant and pours 

water over it. He does all this while reciting the four parts 
of the st. JIL 18, 7 -- 


xd व आपो हृदूयमयं वत्स ऋतावरी । 
इहेत्यमेत Ue FAs वेशयामि a: 


109. Darila at Kau. 35.4 and commentators also at Kau. 19. 22, 23. 
st. 6. 2 
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The practices in the Kau. (50.12f ) about trade and 

. traders are rather insignificant. The: 

() Sor, ar M dE merchant sets” up his ware or shop after’ 
; it has been anointed with the dregs of 
ghee while reciting IIL15. ( Kau. 50.12). He recites the 
same hymn for getting merchandise ( Kau. 59.6). The 
merchant who starts upon his business offers a variety of 
substances with the hymn VI.59; VI.128; XL2 etc. For 
the same purpose XI.2 is employed at Kau. 50.13, 14. But 
the merchant before actually starting on 


@) ae Op eb business expedition performs rite about 
akamayam S A T 
Dhümam". * Sakadhüma " ® 11, The performance 


is described at Kau, 50. 15-16 and 
summarized by Sayana. 2 While starting on a business exper | 
dition the merchant recites VÍ. 128, places lumps of dung | 
upon the joints of a Brahmin friend and asks the Sakadhüma : 
"fuge", Heanswers: “ भद्रं gagag”. For the prosper 
rity of grain, a stone is placed upon a grain-bag. It is 
sprinkled. A handful of grain is laid upon it by another 
person while three sts. of VI. 79 are recited ( Kau. 21. 7 ) 
A person about to engage ina business venture makes an 
offering ( Upadadhita ) with V. 5 (Kau. 41. 8). To seek 
the lost property, the Kau. prescribes (82. 12-14 ) the 
practices which are purely symbolical. The men who wish 
to seek the lost property have their handsand feet washed 
and anointed with the recitation of VII. 9. Their right. i 
hands are scoured. They then starb upon a search. The. 


110. Thirteen offerings according to Kesava at Kau. 6. 
111. Sakadhüma — Dung-smoke. He is an old Brahman (Kau. 
8.17). He predicts weather and as such he is weather- 
prophet. He is called the king of stars ( VI. 128, 1). 
412. “aii aga: ee ब्राह्मणस्य सन्धिषु गोमयापिण्डानू निधाय ene 
| संकल्प्य अभिमन्त्र्य प्रश्नप्रतिवचने कुर्यात्‌ | 949274. 
| 113. HURA ag देव संस्फान — " ...... VI. 79. 2 (b). 


r 
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same performance is repeated with the dregs of ghee, 
Finally 21 pebbles are scattered upon the cross-road. 


While building a house" 1 ( BrhatsAlakarmatS-Atharva~ 

A paddhati) the material for the building- 

(1) aA E mus purposes are collected, the excavations. 
Hina ue $ 3, are made and then the ritual accom- 
Hir. Gr. I. 27, panies the actual building work. Follow- 

Ap. Gr. VILI. ing is the rite: (Kau. 43. 8-11 ). The 
ae mee Bréh. hymn IILI2 is recited when the central’ 
Bhar, Gr, 1,3, Post ( Madhyasthünám ) is erected and 
fixed. The cross-heam anointed with 

the dregs of ghee, is placed upon the post (cf. St. 6) while 
IIL.12.6 is recited. The people of the house enter it with 
a pitcher of water and fire while reciting IIL12.8. The 
house is rendered firm by III.19.1, 2 ( Dhruvábhyám ). The 
house is sprinkled, the mantras are recited and special 
oblations are offered to Vástospati. The Brahmans are fed 
who finally give blessings ( Kau. 43.12-15 ). To eliminate 
the danger of fire to the house, the 

e RA i 1, Kau. (52. 5-9) recommends practices 
with theuseof Diirva grass and a frog. 

The practices have a double intention to quench the external. 
as well as the internal ( mental) fire. They are undertaken 
within a pond, with the recitation of VI.106, as well as in a 

ditch dug within a house.!? The house is covered with Avaká 


| 114, The Laghu Salakarma is described at Kau. 23. 1 ff. 
115. The hymns connected with the ritual of the building of houses - 
or huts form the Vástospatiya Gana Kau. 8. 23 ff and are 
employed at Kau. 43. 8. ff. 
| 
| 
I 


116. Darila. 
117. Bloomfield, “ Contributions” Second series, AJP. XI. 342 ff. 


118. Water is poured into the ditch or ponds, a protection against 
| fire" शालामध्ये gat (1) उदकमभिमन्त्र्य गर्त प्रक्षिपाति । अमिरक्षा भवति ।. 
| Kesava. 


| 
| 
4i 
A 
h 
अ... OO 
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plant. A stirred drink and porridge are given to the person 
who is to be cursed ( Sapyamán&ya?). A man burned is 
-washed with water. To keep serpents away from the 
premises? VI.56 is rubricated by the Kau. at 50.17-22. 
While the hymn is being recited, lines are scratched around 
-the bed, the house and the field. Grass anointed with dregs 
-of ghee is fastened upon the door through a yoke-hole 
( Yugatardmana ). Dung from the entrails of a cow is | 
„crumbled at the door and laid on fire. Then follow per- | 
formances with dung, blossom of “ Apámárga ", hoofs of | 
4 Kudrichi"!? (?) with their roots turned away ( Para- 


chinamáülán ). 


Success in assembly and related practices ( Sabhájaya- 
karmáni) are described in Kau. 32.28-36 asa part of 
Strikarmáni. They are very simple. “ While reciting 
1.34, the intending disputant enters the Sabha or Parisad 
from the  Aparájità direction (north-east), chewing 
* Madugha ” (licorice, Kau. 38.17 ).7* Or chewing the root 
of the “ Pata ” plant while reciting IL27 and tying the 
talisman of the root of Patt and wearing upon his head 
seven leaves of Pata, he addresses the opponent with 1127 | 
(Kau. 38.18-21 ). 2 Or he eats milk porridge ( Kau. 7.6 ) 
while reciting VIL12, takes hold of the pillars of the 
assembly and pays his respects to the assembly hall 
( Kau. 38.27-28 ) 

119. “ सपौदिस्वस्त्ययनम्‌ - Kesava. $ 
120. '' कुंद्रीचीशफान-गुहूचीपादान्‌ ” ( Kesava ), “ शचीम्‌” ( Sàyana ). 


(izes 


विवादे जयकमैणां विधिः ” but accor- 


121. This is according to 1765902, 


ding to Darila it is “ प्रत्यथैजयदोषरामनं प्रायश्चित्तम्‌” In either 
case the word KAmini in I. 34. 5 is required to be taken in the 
Sense of ET .} | 


122. cf. Santikalpa 17; 19. 
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The success in garibling is secured for the gambler if 
he digs up a pit under the constellation of Pürvás&dhà and 
fills it under Uttarisidhà. When the place is thus smoothed: 
it is fit for gambling. He then throws dice which are 
steeped in honey and curds for three nights and days 
beginning with the thirteenth day of the month. The 
whole performance is accompanied by the recitation of 
IV.38.1-4 ; VII. 50 ; and VII. 107. 

F'or the fulfilment of all desires (Sarvakama-Kesava) am 
amulet-Varanamani steeped in sour milk and honey for three 
nights (Kau. 7.19) is fastened on with the recitation of X.3. 

VI Divination— The charms against bad dreams” are 
(1) of. AB. IIL, 5. 165, catalogued by the Kau. in the Duhsva- 

Mark, Purana 43, — pnanásana Gana? The practices against 

Vayu Purana 19. pad dreams are given by the same síütra. 
in its 48th Kandiká, from 9 to 13. The person who has had. 
a;bad dream washes his mouth and his face with VI. 45 and 
46 and in case the dream is excessively bad, he offers with these 
hymns a cake of mixed grain or deposits it in the land of the 
enemy. If the dreamer dreams of food, while:reciting VII.100 
and 101, he turns over on his other side and looks at real food.#* 


Divination- Vijiánakarma?? is the most widely attested 


123. Duhsvapnanasana Gana- IV. 17.5; VI.45.1; 46.1; VII.. 
100. 1; 108. 1, 2; IX. 2. 2. 3; X. 3. 6; XVI. 5 etc. 

Kau. 46. 9 note and Atharva Parisista Ganamála 32. 8 and 
also Atharva Parisista 33. 8 etc. 

124. The Atharva Parisista (8) Ghrtaveksanam discusses effects of evil: 
dreams and the Atharva Parisista (33) Ghrtakambalam states. 
that it offered relief to Indra when he suffered from evil dreams. 

125. The Atharva Parisistas beginning with (58) Digdàhalaksanam 
give omens and portents, ominous appearances, their inter- 
pretations, the evils they foretell and recommend Mahasantis. 
to “avert them. See Ulkalaksanam (58 b), Vidyullaksanam 
(59), Nirghatalaksanam (60), Parivesalaksanam (61), Bhami— 
FE. (62), Naksatragrahotpatalaksanam (63) etc. 
3,०14 


o 
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ceremony. It is classified into/ unusual phenomena 

( Adbhuta ) physical marks ( Laksana ), ominous appearances 

actions of animals, omens of astrological nature, omens at 
sacrifice ete, To know the physical marks of the bric 
(Kau. 37.11-12 ), the bride is asked to pour out a handful | 
of water that has been blessed ( Sàntyudaka ). If she does 
this in the easterly direction, it isa good omen. To know | 
whether there would be success in the battle or not, the | 
king and his warriors look two by two, into a vessel of water T 
over which V.2.6 has been recited. If any warrior does not 
see his face reflected, he must not take part in the battle 
( Kau.15.9-10). Or, three ropes made of bow-strings are 
laid upon heated coals and V.6 is recited over them. The 
middle string represents death, the two side strings the two 
armies, If the middle string passes over one of the other 
two, it forebodes the defeat of the army. If one of the 
outside strings passes over the middle one it signifies victory 
for that army which it represents ( Kau. 15.15-18). To 
find out the lost object ( Kau. 37.4-6) a water-pitcher is 
covered with a new cloth and is placed upon a bed which is 
not in its usual position. The leavings of an offering made 
with the recitation of II.1 are poured over it. The faces of 
two girls who have not yet menstruated are covered with a 
cloth so that they can not see and they are told to remove 
the pitcher. The lost object is in the direction into which 
they carry the pitcher. Dice may be used in the place of 
the pitcher and plough instead of bed. Whether a maiden 
will get a husband is ascertained by tying calves toa seven 
ply rope, smeared with the leavings of an offering made 
with the recitation of 1.86 and bidding her loose them, If 
| he does them in the order from left to right she will marry 
(Kau. 34.17). To foretell the sex of the child four fruit 
of the flax—plant are placed in the mother’s hand. They 
are blessed with ILI1. Water is poured over them. If | 


d 
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they adhere t» one anotier the child will | 


be a boy (Kau 

88.1 7-20 ).1% 
The pigeon ® is a bird of omen. If such a bird as 
p ee pigeon cr crow, holding flesh in its beak 
6 and 7. १ alights upon a traveller in a lonely 


place (Kau. 51, 71 ) or strikes the man 
with something dropped from its beak ( Kau. 46. 47-48) a 
Mahásánti (Kau. 9. 6 note) is to be performed by the 
(2) RYV.X, 165, 1-3, Tecitation of V. 27,98,99 and the man 
is washed while reciting VIL. 64 and a 

fire-brand is-carried around him. 1? 
The Kau. deals with the Nirrti Karma at 18. 1-18. 
In such rites grain is offered: to the goddess of misfortune 
while V. 5 is being recited (Kau. 18.14 or Kau. 18. 16-18) 
having fastened a hook to the left leg of a raven and a rice- 
cake to the hook, the performing priest lets the crow 
48) This partof the fly” (so that he does not return) 
performance ex- while reciting) NIM USE eae 
हक ह Se having put ona blue garment, covered 
X, 95,14, Pardravas with a red one and having wound round 
threatens to fiy “st a white cloth asia turban, he recites 
un. ती VII. 115. 2 and sets down the turban 
of Nirruti. by means of a hook and casts it into 
water together with the hook with his left hand. The red 
garment is thrown in water with VII. 115. 3 and the black 

with VIL 115. 4. 


126. For the prediction of weather see the propitiation of Sakadhüma 
n Kau. 50. 15-16 in connection with VI. 128. The Atharva 
Parisista ( 65) " Sadyovrstilaksanam " is devoted to the signs 
of rain that will come immediately. 
127. The two performances refer to the two sts. of the hymn. 
128. Nirrti is misfortune-a personified evil divinity. 


A ED A 7 
129. “ निक्रेप्र्यामिमुखः " Kesava. 
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VII  Sainskáras —The hymns of the AV furnish the 


well-known house practices ( Samskaras ) such as Puinsavana > 
Jatakarma, Namakarana, Godána, Upanayana, Vivaha etc. 
The treatment of these given by the Kau. Sat. is purely 
Atharyanic. 

Purhsavana™ is dealt with at Kau. 35. 1-4. The rites: 
for producing a son are made in behalf of 


1) Sàn. Gr. I. 19. 20, : i 
Onell a woman after she had laid aside the । 


AS, Gr. I. 18, 

Par. Gr. 1, 14. cloth spoiled by her menses, under a male 
Gob. Gr. TI. 6. . 9 A 

Kha, Gr IT. 7, if constellation. III. 23 is recited. An 
Hir, Gr. II. 2. arrow is broken over her head. A piece: 


Ap, Gr. VI. 14, 9. : 
2 of the arrow is fastened upon her as an 


amulet. A mixture of the milk of a cow (having a calf of 
the same colour ), two “ Adhyand&” plants or leaves of a 
great Palâsa and a “ Vidari" is meshed up and the priest 
puts it into her right nostril with his right thumb. Further 
(Kau. 35. 8-10) fire is churned from Sami and Agvattha 
while the priest recites VI. 11. The fire is thrown into ghee: 
( which is prepared from the milk of a cow having a calf of 
the same colour ) and it is put into the right nostril of the 
pregnant woman by the priest with his right thumb. The fire: 
is thrown into a stirred drink containing honey and it is given 
to the woman to drink. The wool of a male animal is spread 
() Bau, GrIL 1&7, around the fire and it is tied on the 
Hir. Gy. IT. 3.10. woman as an amulet. Similarly I. 10 
Ap. Mantra Bráh. is employed (Kau. 27. 7-8) in the Jata- 
pe karma ? ceremony. At Kau. 58. 140 is 
Àp. Gp. VI, 15.4  _. the NA 6 
given the Namakarana ceremony in । 
which the child is placed upon the lap of the mother and a | 
continuous stream of water is turned upon it. This is done 
while VIII. 2 is being recited. Then the amulet of "Pátudrü" 
| tree is fastened upon the child and something of it is given 
| to drink. The Kau. also prescribes some rites which are | 
| 
j 
| 


130. Cf. Santikalpa 17, 19, 23. | 


= | 
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to be performed in case the child is born under the evil con- 
stellation Mila ( "sei हीति पापनक्षत्रे जाताय मूलेन। ” Kau, 46.26 ) 
These rites are performed with VI. 110, They consist of 
washing off and sprinkling the child and eating a milk- 
porridge over which dregs of ghee have been poured. In this 
rite sacrificial faggot with roots ( 5810018 ) is placed on fire 
ame reds and the sacrificial grass with roots is 

NDA spread. The Godána ® ceremony is des- 

Here RV. IX, 66,  Cribed at Kau. 54. 13-14. in connection 


19-21 are rubricated with II, 28. The ceremony consists of 
but see in general. 


MS. IL 3, 4. shearing of the first whiskers of the 
TS. II, 3, 10, 3. youth, handing the boy thrice by his 
TAIL 5, mother to the father and feeding him 


42) Hir GrI11,5 With dumplings prepared with ghee. 

Similarly the Upanayana® and the 
Vivüha are discussed by the Kau. at 38. 3f and 75. Gf res- 
pectively. In the latter ceremony the whole of the book 
XIV of the AV is rubricated. A ceremony called “ Asva- 
Santi "12 is recognized by the Kau, ( 41. 21-25 ) in connec- 
tion with VI. 92 in which also washing of the horse and 
similar Atharvanic functions follow. 


शा Prayaschittani®—Purificatory rites are meant to 


obviate any impropriety such as greed 
43) RV. X. 37. 3, y impropriety greed, 


MS. III. 11, 10. worldliness, to clear oneself from evil 
VS. XX. 14-20. deeds, to remove the effects of omens 
TB. II. 4. 4. 8, 


and portents or other matters which re- 
quire purification. Thus at Kau. 45.17, 
the AV VT. 71 is asked to be recited while receiving gifts or 
at the absence of sacredness in a gift. At Kau. 46. 49 faggot 


TA, II. 3. 1. 


131. This performance, according to Kesava, is the same as given 
in the Naksatrakalpa but it can not be identified with any of 
the performances there. 

132. “ अश्वस्य fatten ” Darila; “ अश्वशान्तिः ” Sáyana and Kesava. 


€ 
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of Apâmârga is offered in fire built of the same wood while 
reciting VI. 65 to cleanse oneself of evil i 
d) MS. IV. 1, 9. T 
Pun 1९208 and defiling contact.” The omens 
Ap. Sr. IX. 19. 11, and portents which require purification 
‘Ap. Dh. या, 5. 12, 22, १00 various. On the occasion of birth 
Gav. Dh, Xv.16, of twins to cows or women or when the 
Vas, Dh. I. 18, upper teeth of the child come before the 
: lower, Prayagchitta is compulsory. In 
the former case, the Kau. prescribes ( 109.5; 110.4; 113.5 ) 
the cooking of the porridge in the milk of the mother is 
accompanied by the recitation of III. 28. Ghee is offered in. 
fire. Dregs of ghee are poured into a water-vessel and upon 
the porridge. The mother of the twins is given the 
porridge to eat. The water in the vessel is sprinkled on. 
the mother and her children. A ransom is paid to the 
Brahmins befitting the property of the householder. The: 
first appearance of the upper teeth before the lower is porten - 
tous in the case: of a child. They signify danger to the 
life of the parents (Kesava ). The expiation necessary for 
the occasion is given at Kau. 46. 43-46. It consists of 
offering the oblation of rice, barley or sesame while mutter- 
ing VI. 140 making the child bite the grain (cf. VI. 140.2), 
and giving him food to eat, cooked in the Sàntyudaka. The 
same dish is given to the parents also. The sin of whom. 
the younger brother is married first, was considered very 
great. It requires an expiation. For this purpose VI. 112 
and 113 are employed by Kau. ( 46. 26-29). They consist. 
of reciting the two hymns by the priest, while he ties fetters 
of Muñja grass upon the limbs of the younger brother along 


133. Pigeons and owls, black birds, evil dreams, evil characteristics; 
heinous crimes, mental delinquency, sins of all kinds- all 
require expiation. See. Kau. book 13th 


| 
134. In case of an animal such as a cow, the cow with her twins is | 
given to the Brahmin as the ransom | 

| 
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with the elder brother ( Darila ) as they sit on the bank of a 
river. Both are washed by a bunch of grass. The fett 
are then placed upon the foam of the river and allowed to 
float away. Finally the two are brought into the house and 
sprinkled with “ Ap&m Süktáni " (Kau. 7. 4 note). At the 
death of the teacher or the creditor expiatory rites are per- 
formed with VI. 114 ( Kau. 46. 30-32 ; 46. 36-40), T 
same hymn is employed in expiatory offering from one's 
share of grain and provisions ( Kau. 46, 33-35 


IX. Savayajiía!5 —Sava:simply means bestowal of Daksinà 
(Kau. 66. 12). The 8th Adhyáya of the Kau. is entirely 
devoted to Savas, The number of the Savasis 22. The 
* Salà-Sava " (66. 22-30 ) is an elaborate ritual in which 
IX. 3 is rubricated. In the end the house is given tò the 
Brahmin-along with the things mentioned in the hymn. 


The ceremony of the “ Brahmaudana-Sava 56 (C6. 63) 
is as follows: This Savayajiia is a solemn function being a 
combination of the Soma-sacrifice with the cooking of 
porridge which is finally given to the Brahmins as Daksinà. 
Both the sacrificer and his wife take part in the performance. 
The two long hymns XI. 1 and XII. 3 are worked up in it. 


The Yajamáua with his wife churns the fire while 
recitine XI. 1, 1, addresses the smoke that rises ( XI. 1. 2 ); 
praises the incipient fire (XI. 1 3) ; and with the following 


135. Kesava summarizes the Savas stating their number as 22. 
द्वार्विशाति सवाः,,....सवयक्ञाना पारगणन क्रिय्रते FAAS, स्वगाद्न, चतुःशराव, 

अजौदन, TAZA, शतोदन, ब्रह्मास्योदन, eque], AAA, करके, प्रश्नि PAT, 
पोनःशिल, Waa, उतरा, BAIA, अनडूवाहवशा, TU, शाला, FETA, आभचार 
(P.365) 

136. In the Sdyana’s introduction to the TB. II. 7.7 and in TS 
VI.5.6.1 and in TB. I. 1. 9. 1 the preparation of porridge is 
correlated with a legend of Aditi and thé'birth of her sons 


^ 


r 
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‘sts. addresses the blazing fire. With XI. 1. 13, the Yajamana 
sends his wife, guarded and ornamented to fetch 
water. As she brings water, he addresses her, calls her to 
rise and asks her to take up the water-vessel with XI. 1. 14. 
The sacrificer puts the vessel down (XI. 1.15). Then the 
;priest makes the sacrificer step upon the skin. The wife 
“follows him and the children too, who seat themselves around 
the water-vessel which has been placed upon the skin while 
XII. 3. 1-4 are recited. They turn to the! East and with 
the four mantras ( XII. 3. 7-10 ) they go round the water- 
vessel turning to each direction reverently and facing it 
with XII. 3. 11. The water-vessel is taken from the skin 
and placed upon the ground while reciting XII. 3. 187, 
The water is implored to purify the sacrificial vessels with 
XII. 8, 138, Three heaps of rice (from which the Brah- 
maudana is to be prepared ) are addressed with XI. 1. 6. 
With ashare of grain the sacrificer performs a Sraddha 
ceremony. With another share, he feeds men and the 
third share which belongs to gods, he pours into a jar with 
both of his hands, bending his right knee and turning to- 
wards north-east while reciting XI. 1. 6. The sacrificer, his 
wife and children touch the grain which is poured into the 
pot with XII. 3. 16, 17. The priest addresses the sacrificer 
with XI. 1.10: “त्रयो वरा इति ञीन्वरान्बरृणीष्वोति 1" The sacrificer 
chooses the first wish, ^ अनेन कर्मणा धवान्‌ ” (इति प्रथमं già । ) His 
wife chooses the other two gifts. The mortar and pestle and 
the winnowing basket are placed upon the skin with XII. 8.14 
and XI. 1. 9. The pestle is placed upright in the mortar with 
XII.3.15. The pestle is beaten down with XII.3.18 and XI. 1.9 
after the rice is poured in the mortar with XI. 1. 7. The sacri- 
ficer hands over the winnowing basket to his wife and she 


137. The water in the vessel is used throughout the performance. 
138. The vessels which are contaminated by the impure touch of a 
Dasi (?) ^ 


" 


removed with XII. 3. 21 and the sacrifióer and his wife 
touch the husk with XII. 3. 20. Again with the same mantra 
the grain is poured in the winnowing basket. The pot is 
anointed with XII. 3. 22. The fire is placed about the pot 
with XII. 8. 24 and the pot is placed upon the fire with 
XI.1.16. Two purifying blades of Darbha grass are placed 
over the pot and the water is poured in with XI. 1.17 and 
SII. 3. 28. The grain is washed with water and poured 
into the pot with XI. 1. 18 and XII. 3. 28. The porridge 
is allowed to cook with XI. 1. 19 and XII. 3. 29. The seat 
-of Darbha grass ( Barhis ) is prepared for the porridge with 
XIL 8, 31, 32. The porridge is taken off the fire with 
XI. 1. 21 and XII. 3. 35 and the pot is turned to the right 
with XI. 1. 22. A wooden platter is placed upon the 
Barhis. The porridge is covered with ghee and addressed 
with XII. 8. 37, 88. The Srk is placed upon the altar with 
XI. 1. 24 and XII, 3. 36. A cavity is made on the top of 
the porridge for ghee with XI. 1. 31 and XII. 3. 45. The 
porridge is put down to the west of the fire with XII. 3. 34. 
The sacrificer and his wife place the porridge in one dish 
with XII. 3. 39. Porridge is divided into three parts with 
XII, 8. 40. The fire is carried along the porridge with 
XIL 3. 43. A cow and utensils for milking are placed to 
the north of the fire. The cow is milked and the milk is 
poured upon the porridge with XII. 3. 49. Juices are poured 
upon the porridge with XII. 3. 41, 43. Gold is placed 
upon the porridge and home-spun garment accompanied by 
gold is put down in front of it with XIL 3. 50, 51 and 
XI. 1. 28. Four Bhrgvaügirasa sages are made to sit with 
XI. 1.25. Water is given to them for washing their hands 
with XL 1. 27. Chaff is poured into fire (XI. 1. 29), and 
also other chaff (XII. 3. 54). The porridge is anointed 
with the dregs of ghee ( XI. 1. 30). The Brahmaudana and 
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"vinnows with XI. 1:11 and XII. 3. 19. The husk is 
| 
| 
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the concomitant gifts are then bestowed upon the Drabmins 
with XII. 3. 53 ff. 

. X, Rest. The two hymns V. 18 and 19 are known in 
the Atharvan literature as “ Brahmagavyau". They are 
intended to compass the death of him who does harm to the 
cow of a Brahmin.” Both the language of the hymn and 
the ritual (Kau. 48. 13 ff) are extremely drastic. In the 

ritual, references are frequently made to 


1) SB, XIV. 6. 7. 4. , : 
(OSE 7.4 = the funeral practices to create terror in 


Brh. Up. III. 7. 1- 


Manu XI, 33, the hearts of the oppressors.“ Some 
^ t y l t JA d 
® AS, GIL 3 of the famous hymns of the AV do 
Par, Gr, III. 2. not appear in the employment of any 
San, BF. IV. 17. 18. special kind in the Kau. The Prthvi- 
Gob. Gr, IIT. 9, ^ Sü SD 
zna GLI 3 o; usta XIL 1 ( Bhaumam Süktam ) is | 
Ane "Viros; Associated with the ** Drdhikarmáni " ® | 
Hir, Gr, IT, 17: rites for rendering houses, villages etc. | 
| 
I 


firm ( Kau. 88, 12 f£). ‘Itis also em- 

ployed in various other practices such as Bhüsamskára | 
( Kau. 137). Prayaschitta (98. 3) etc. The Kala Sükta 
( XIX.58 ), the Kama Sükta ( IX.2 ) and, the Purusa Sükta 
( XIX. 6—- RV. X. 90) are given no special significance at 

all (cf. Kau. 49. 1; 48.5; 24.29 etc.). 4 The well- | 

known hymn to Varuna (IV. 16) is utilized to deck out | 

charms for sorcery (Kau. 48. 7) and many hymns of the | 

AY are not employed by the Kau. at all. ™ 

| 

| 


139. Cf. AV. XII. 4. and 5 

140. “ कालो अश्वो वहाते इति सूक्तट्टयस्य सुवर्णभूमिदाने आज्यहोमे (Atharva 
Parisista 10) विनियोगः। उक्त हि परिशिष्टे अन्वारभ्याथ जुहुयात्‌ कामसूक्तं 
कालसूक्त पुरुषसूक्त a l Sayana 

141. The Vss. of the AV not noticed by the Kau. at all :—XI. 3; 5; 
7; 8; XII. 5; XIII.4; book XV; XIX. 2; 3; 4; 5; 6; 7; 8; and 
almost the wholeof this book and the book XX. 
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CHAPTER V 


“THE ATHARVAN AND THE TRAYÌ " 


( The AV in the Indo-Aryan literature ; the claims of 
the Atharvan ritual texts; the office of Brahman ; the office 
of the Purohita ; the 'Atharvan and the Trayi; the special 
features of the Atharvan ; the Atharvan indifference to 
Vedie sacrifice; the result of the rivalry between the 
Atharvan and the Traividyas ) 


The AV inthe Indo-Aryan literature—The orthodox 
Hinduism sums up the Atharvan as “ शान्तिक पौश्किमिचारिक । ? 1 
the Veda whose aim is “ to appease, to bless and to curse”. 
Such a Veda is little expected to be honoured? in the 
sacrificial or sacerdotal literature of ancient India. The 
RV being in general a collection of prayers designed to be 
accompanied by oblations of Soma at Srauta sacrifices, has 
but little scope to refer to any other literary product and 
least of all the Atharvan. There is a 
reference to the Veda in the RV but 
it has little concern with the AV. The names of the 
Vedic collections ? are dubitable on the: 
point of ' Chhandámsi".? But it isa 
one eee voe aux कोडी REN 

1. Cf. Madhusüdanasarasvati in his commentary on the Mahimna 
Stotra st. 7 — “ त्रयी सांख्ये योगः ” ... ... 

2, Alberuni reports ( India Vol. 1. 9. 129) that the AV is less in: 

favour with the Hindus. Burnell (Intro. to Vamsa Bràh. of the: 

SV. p. xxi ) states that the influential scholars of South India 

still deny the genuineness of the AV. The allegorical repre- 


sentation of the Atharva as * a Jean man black, sharp, irascible 
» seems to be an old fashion of recording aversion. 


(1) RV. VIIL 19. 5. 


(2) RV. X, 90. 5. 


and amorous 
: against this Veda. 
3. “ Chhandàmsi Jajnire tasmat » RV. Xo 90; 5. 


A 
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fact much less doubted that the hymiis of the type of the 
Atharvan must have existed by the side of Rehab, Yajtunsi 
and, Sámáni. Prof. Bloomfield’s theory of heratic and 
popular forms of hymns* makes it possible to venture such 
an hypothesis, Moreover Yátuvidyà was being practised 
during the Rgvedic period which necessarily presupposes 
the existence of some form of witcheraft charms as we meet 
within the AV. The same can be said of the house-practices 


-or medical practices. 


'The AV mentions itself in itself for many times 
(X. 7. 20; XI. 6, 14; XIX. 54. 5 etc.), under different names 
and as associated with the venerable sages Atharvan, Angi- 
rasa and Bhrgu (IV. 37.1; IV. 3.7; V. 19.1; X. 6.20 etc.) 
and also in company with other Vedas. Many times the AV 
mentions only Rk, Yajus and Sáman and the Veda in general 
(e.g. VII. 54), without a reference to its name which can 
-only mean that the AV is rather shy in indulging in self- 
glorification. 


On the contrary, the Srauta texts omit as far as possible 
direct references to the charms of the AV—whether medicine 
or witchcraft. Sorcery was hated in 
Vedic days ( II. 12; VIT. 70; II. 7; IV. 
? 13; 37 ) and as such it is quite natural 
if the AV. as the repository of witchcraft was looked 


*1) RV. VIL, 104, 15-16. 
SB. X, 5. 2. 20. 


(2) KS, XVI. 16, upon with apprehension, Even the 
KB. XXX. 6. Atharvan sages were feared. Generally 
PB, XII. 6.8. 2 ०० Conal 


the sacerdotal literature is preoccupied । 
"with the sacrifice and it is for this reason, perhaps, that 
they praise the Trayi. But while mentioning different 


4. Bloomfield, “ The Atharvaveda” ( Grundriss series) pp. 46-47. 
and JAOS XXI ( second Half ) pp. 42-49. 


PEN 


\ 
v] | The Atharvan and The Trayi 221. 


~ 


literary forms the Atharvan -is invariably mentioned: 


(1) TB. III. 12, 8, 2. 
TS. VII. 5, 11. 2; 
TA. II. 9. 2. 

X. 7.8. XI. 2, 
SB. X. 5. 2. 10. 
XI. 5. 6. 4-8, 

Ap. Sr. X, 2. 1 f. 
San, Sr. XVI. 2. 2. 
Kathaka A$va- 
medha V, 2. 


(2) Brh. Up. II. 4. 10. 
IV.1. 2. VII. 11. 


Cha, Up. III. 1-4, 
VIL 1-2, 4. II. 1, 
Mai. Up. VIL, 32,33. 


after the Trayi.® 


The Upanisads attached to the AV 
and even those that belong to the other 
Vedas allude to the Atharvan.? As a 
matter of fact the theme of the Upani- 
sads is such that they have little interest. 
in referring to the AV either by way of 
praising or condemnirg. According to: 
their standpoint the entire Veda is merely 
“Nama”. Even the Atharvanic Upa- 
nisads do not attach special importance 
to the AV and mention it only as a 
literary form. (Nr. Tap. Up. 1.2; 4; 


Ath. Sikba. 1; Mukti 19-14; Maha 3; Mundaka I. 1. 5) 
and at times neglect even that. 


The case of the Grhya Sütras is quite different. They 
are more or less dependent upon the Atharvan for their 
subject-matter and even for the mantra-material. They are 
expected to show greater intimacy with the AV which ex- 


(3) As. Gr. IIT. 3. 1-3, 
San. Gr. I. 24. 8, 
I, 16.3. 
Hir. Gr. II. 16-19. 
गा. 3, 9, XX. 9, 
XVIII. 3. 
Pár. Gr. II. 10. 7, 
IT. 10, 21. 


(4) Of, As, Gr. IIT. 12. 


the Srauta Sütras. 


pectation they fulfil to certain extent? 
only by referring to the AV in a more 
familiar way. It seems from them that 
the Atharvan was by their time fully 
established as the fourth Veda. But the 
general tendency of the Grhya Sttras 


' jn using the Grhya material from the 


AV is rather disappointing.” In this 
respect their attitude is akin to that of 
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In the Dharmasástras, Siitras, Smrtis and Vyavaharas 


(1) Bau, Dh, II. 5.9, 14. 


III. 9. 4. IV. 5. 1. 
Vi. Dh. XXX, 37. 


va, Dh. XXII. 9. 
9३105, I. 44. etc. 

(8) Yàjn.I. 312. 
Gau. Dh. XI. 15, 17. 


(3) Manu XI. 33. 
(4) G. Dh. XI. 15, 17. 


(5) Vi. Dh. IIL. 75. 
Manu. VII, 217, 
Y8jn. I. 32. 

(6) B. Dh. II. 8; IV.9, 
29; XIV. 4,5; G. Dh. 
XVI. 21; Va. Dh. 
XIIL20;Vi. Dh. XXX. 
26; Manu IV. 123; 
124; I. 23; III. 145; 
yajn. II. 211. 


(7) Ap. Dh. IL. 11. 29; 
10, 10. 


(8) Vi. Dh. V. 191, 


(9) Ap. Dh. 1, 9. 26. 7. 
B. Dh. II. 1. 2. 16; 
G. Dh. XXV. 7. 
Vi. Dh. XXXVII.26. 
Manu, IX. 290. 
vajs, IIT, 289. 

(10) B. Dh. IL. 1. 2. 16. 
Vi. Dh. 82, 7; 51. 10. 
Va, Dh. X. 21; XIV. 
2.19; Ap, Dh. I. 6. 
18, 20, G. Dh. XVII. 
17; Manu. IIT. 102. 
Vaja. I. 162, 

(11) Vi, Dh, 25.7. 


Manu, IX. 290; 
XT, 64, 


the Atharvanic sinister activity is seriously 
condemned.” But they have recommend- 
ed the Atharvan Purohita to a prince for 
his knowledge of medicine and astrology? 
or have asked a Brahmin to punish his 
enemies with the Atharvan incantations 
instead of seeking help of a prince;® they 
have also recognized the usefulness of an 
Atharvan Purohita in interpreting omens 
and portents and performing Santis 
for prosperity and against enemies” 
and even Srâddha ceremonies and sacri- 
fices. But even then there lurked a 
doubt about this Veda and its priest. 
This is borne out by the exclusion of 
areference to the AV where it was obvi- 
ously expected. Some Dharmasistras 
condemn the AV openly making its 
knowledge as a supplement of the know- 
ledge of women and Südras.? He who 


recites deadly Atharvan incantations is 
) 


included among the seven murderers.® 
The magic practices are meted out with 
severe punishments,” and enjoined with 
rigorous penances. Medicine, astrology 
and similar Atharvavedic practices are 
treated as impure occupations"? and 
Miilakriy’--the witchcraft done with, 
the help of roots ( AV.1.34; ४1.188 ) is 
strictly prohibited. 


Tn the later literature such as Maha- 


bharata, Ramayana, Puranas, works on- 
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medicine, Budhist and Jain works, grammatical and 
lexical literature’, the AY appears in its confirmed position 
as the fourth Vedat, The Atharvan practices are rarely 
criticised’, the five Kalpas of the AV were known and 
(1 Maa Bhs उतो 00, studied” and the Veda of the Atharvaaas 


99, and the Angirasas is: praised for its 
(2) Maha Bha, II, 11, (2) 8 But occas t 2. 
19; IIT, 305, 30. usefulness, Bu occasionally the atti 


(3) Maha Bhi, IIT, 39,6; tude of the Dharmasástras reflects here 
E 3638; ZIT, 90. and ‘there®, The Buddhist and Jain 
works, as we expect, have little respect 


for the Veda and much less for the Atharva Veda. 


The claims of the Atharvan ritual texts—The treatment 
of the AV in the Atharvan ritual texts is naturally quite 
different. They not only indulge in the glorification of the 
Atharvan in a mystic manner (GB, T. 1.4-10; Vai. 81.17. 
18) but call it as Sarvavidy as opposed to the Trayi Vidya. 
All their efforts are directed to show the superiority of the 
Atharvan over the other Vedic texts in a vein that the 
Atharvan is more holy and more comprehensive. Not only 
this but on some points such as the office of the Brahman in 
the Vedic sacrifice or the office of Royal Chaplain-Purohita they 
fight a systematic battle against the Traividy4s. The AV 


5. The Mahabharata quotes “ Sam no devi”, “ Vimgino Angirasah” 
and mentions the AV many times. 


6. Mahabharata V. 8. 8; 108. 10; III. 203. 15; Ramayana II. 26. 
21: Panini IV. 3. 13; VI. 4. 174. 

7. Due to the interest of the AV in the Ksatriyas through its 
Rajakarmani. 

8. For the quotations from the Puranas, see Sayana Intro. For 
the quotations from the Buddhist and Jain works, see Bloom- 
field, Intro. to SBE XL.II and the “Atharva Veda in the 
Grundriss series. Also. Raghuvamsa I. 59; Kirata. X. 10; 
Dasakumara II. p. 44. III. P. 108. 
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Samhitá itself and the Upanisads attached to it are perhaps: 
indifferent to it or rather silent about it but the Kausika 
Sütra, the Vaitàua Stitra, the Gopatha Brdhmana and the 
Atharva Parigistas never lose an opportunity to praise the 
AV as the fourth Veda and press the claims of the priest 
versed in Bhrgvangiras for the offices of Brahman and 


Purohita. 


The Office of Brahman—In the Vai. Süt. 11.2 it is 
stated that Atharvangirovid shall be chosen as Brahman and 


he is given precedence over Hort, Adhvaryu and Udgatr.. 


The mantra passage at Vai. Süt. 6.1 also corroborates the 
statement. In the same Sütra ( 37.2 ) the Brahman says to 
other priests: “ You are not the guardian of the sacrifice 
higher than I; You are not better nor more excellent ; you 
should not stand above me ; your words, indeed, are wisely 
instructed but you should not pose yourself as: on par with 
me". This tendency onthe part of the Atharvan ritual 
texts was clearly an outcome of the negligence of the AV 
by the non-Atharvanic texts. It seems, as if, the Gopatha, 
the Vaitina, the Kausika and the Parisistas had made a 
common cause to force the way of a Bhrgvangirovid directly 
to the great Srauta performances of the Trayi. 


The Gopatha emphasizes the origin of the AV from 
lone Brahma (I. 1. 4-10 ) and places Atharvan and Angiras 
at the head of the Vedic texts (I. 1. 6). The Gopatha 
further calls it as “ vag भूयिष्ठं बह्म यद्‌ भग्वंगिरसम्‌ 1” (T. 8. 4) the 
AY the fourth Veda being correlated with Brahman, the 


fourth priest representing the Brahmaveda at the sacrifice: 


and asserts that the students of the Trayi reach highest 
heaven but the Atharvans and Angirases go even beyond 
the great. world of Brahma (I. 1. 25). So does the Vaie- 
Süt. (6.1). In that Sütra(1. 1 ) it is stated that the 
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Supervising priest-Brahman shall be a Brahmavedavid and 
again at 11. 2 it is:méntioned that Atharvangirovid shall be 
chosen as Brahman and precedence is given to him over the 
representatives of the other three Vedas. At Gopatha 
1.2.16 the qualification of the Brahman is ascertained to be 
full knowledge of Brahmaveda or Atharvangiras, when he is 
to act in the capacity of the overseer of the Srauta sacrifices. 
The Brahman is described as Sarvavid (I. 2. 18 ) which 
indicates that the AV is Sarvavidyd and therefore obviously 
above Trayi Vidya. And conversely the GB (1.3.1, 2) 
describes vividly the futility of the sacrifice without a 
Brahman priest skilled in Bhrgvaügirah: “As a cow can 
not proceed with less than four feet so the sacrifice must 
have four feet - the four Vedas and the four priests.” At 
Vai. Süt. 1. 17, 18 the Brahman priest is described as the 
lord of the beings, the lord of. the worlds etc. which may 
probably mean that at the sacrifice he represented the 
personified Brahman. 


In the Vedic religion there are representatives of the 
three literary types rchah, yajtrhsi and sámáni as Hotr, 
Adhvaryu and Udgátr. The activity and knowledge of 
these priests were always felt as incomplete and one-sided. 


"The one representing the whole of the Vedic religion and 


knowing all the Vedas was a long-felt need. The Brahmana 

texts thought of such a priest as Sarvavid and his knowledge 
10980 but 

( प. या. 10.11, 4. 2S Sarva vidya but Brahman was the 

SB. IX. 4.17. only word which could aptly summarize 


pee 00222 the Vedic religion, action, literature and — 
all. Brahma thus meant all the three Vedas put together and 


in a sense formed a cumulative wholeand the fourth Veda. It 


stood for the religion as a whole. The Upanisads mention 


9. Cf. TS. VII. 3. 1. 4— “ परिमिता वा ऋचः परिमितानि सामाति परिमितानि 
यजूंषि अथेतस्येवान्तो नास्ति यद्‌ ब्रह्म । 
A—15 


ae 
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£2 | 
Brabma as their main conception and contrast it with the | 
(0) Cha, Up. VII, 1. three Vedas.” Originally this Brahma | 
1-5, ‘had no connection with the AV-neither 
mentioned in the Samhita nor in the Upanisads and with 
a view to the original sense of the word Brahma, the AV 
cannot be called the Brahmaveda. The 
Atharvan ritual texts ventured to | 

connect Brahma-Brahmá—the fourth 
priest and made the AV the Brahmaveda, | 

The activities of the Brahman priest in the sacrifice are 

(3) RV. I. 6435, IV. 58. described in the RVD but there, no 

2; V.29,3;31.4; particular Veda is assigned to him" *° 

VII. 7. 5; VIII. 15. 9; He is described to be engaged in various: 

16, 7; 17. 3 ; 31. 1; 32 

16: 81. 30; 85. 5 activities of the sacrifice such as reciting 
1X,112.1;112,6; ^ Sdstras and stotras, chanting Sámans, 
X71. 11; 107, 6 00. grinding and filtering Soma, cooking 
(4) M RV. the beast etc. But his connection with 
oni the AV is not hinted anywhere in the 
Ravedic references. On the other hand, at one place he is 
identified witb Agni?", Thus Brahman 
was an all-round theologian and an 
Atharvan priest is not suggested by the non-Atharvanic 
texts as eligible for the office. A priest versed in the RV 
was thought fit to hold it and Vasistha was a celebrated 
(6) AB. VII. 26; Brahman and held this office in his 
TS, IL 521 family traditionally®. But there was 


originally no connection between Vasistha and the AV” 


(2) AB. I, 22, 15. 
Nr. Tap. V. 2. 


(5) RV. VII. 7.5, 


10. RV.X.71.11-" spi त्वा पोषमास्ते पुपुष्वान्‌ | गायत्रं त्वो गायति शक्करीषु । 
ब्रह्मा त्वो वदति जातविद्याम्‌ | यज्ञस्य मात्रा वि मिमीत उत त्व: ॥ ˆ 
11, RV. VII.7.5—" असादि वृतो वह्विराजगन्वान्‌ आगनित्रेह्मा नृषदने fast | 
Na यं प्रथिवी वात्रृधाते आ यं होता यजति विश्ववारम्‌ ॥ 
12, Except of course, Kalidasa had no other intention in making 
Vasistha as “ Atharva-nidhi” (RaghuvamsSa I. 59) than heighten 
the effect of the couplet by contrast. 
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On what grounds the Atharvan 
position of Brahman for a priest ve 
be clearly explained, Tt may be 


ic ritual texts claim the 
rsed in^the AV can not 


because the AV contains 
many theosophic hymns in glorification of Brahma (GB. I. 


1. 9; Sayana Intro, p. 4) or because four priests required 
four Vedas—the Hotr had the Reveda, the Adhvaryu had the 
Yajurveda, the Udgátr had the Sámaveda and so the 
remaining Brahman priest would have the AV, 


Thus any- 
how, for some indefinite reason Or even by mer 


e accident 
Brahman was linked up with the AV and the AV 


became the fourth Veda and the Brahmaveda at once. 
As Rk, Yajus and Sáman were different kinds of Vedic 
literary compositions so Brahma ( neuter ) had the sense of a 
charm or a prayer?) (AV. I. 10. 4, 

W Be bI XIV. 1.54). But the others have 
xri their plural forms so. the word Brahma 


is not used in its plural form. Hence in that way the inter- 
pretation of the Brahmaveda as the AV is impossible, 
Still the Atharvanists’ claim for that position must 
have been based on some ground, howsoever distant it 
might be. 


It is impossible to think of a period in the history of 
Vedic people and religion when the services of an Atharvan 


priest were not in need in the Srauta sacrifices. The influ- 
ence of magic and witchcraft, the number of Kamyestayah 
| a number of many other facts in the Srauta rites point 
Quit unmistakable connection between the Atharvan priests 
and the Srauta ritual. The interests of the kings and supre- 
macy of the Brahmins and the priestly class and even of 


`. क क ˆ 
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the sacrifice depended mainly upon the magic power of the 
Atharvans. When therefore a Parisista says :— 

अथर्वा सृजते घोरं अद्भुत शमयेत्तथा | 

अथर्वा रक्षते यज्ञं यज्ञस्य पतिरङ्गिराः ॥ 

दिव्यान्त रिक्ष भोमानामुत्पातानामनेक्रधा । 

शमायिता वह्मवेदज्ञः तस्माद्वक्षिणतो भृगुः ॥ 

बह्मा शमचेन्नाध्वयुर्नच्छन्दोगो न बहुचः | 

रक्षांसि एक्षति बरह्मा बरह्मा तस्माद्थर्वविद्‌ ॥ 

(‘ Rastrasanvarga '—Atharva. Parisista 2 ). 
in praise of the Atharvan priest, the claim of the Atharvanist 
for the position of the Brahman, may not seem unfounded. 
The office of the Brahman was thus filled by an Atharvan 
which office then in course‘of time branched into two divi- 
sions or directions. On the one hand it covered the thorough 
knowledge of all the procedures of the Srauta sacrifices and 
its protection from the prying evil powers which try to 
frustrate all holy work at every moment finding a suitable 
opportunity and on the other side it developed into the 
Brahmavidyà of the Upanisads. The activities and the 
canonicity of the Vaitana Sutra were then duly recognized 
by the Traividyás in due course of time.  Expiation of | 
sins committed during the course of the sacrifice was then 
made the special charge of the Brahman‘, 


The Office of the Purohita—-Whether the offices of | 
Brahman and Purohita were occupied by one and the same 

Atharvan priest can not be definitely | 

told. The Aitareya Bráhmana" at one | 

place describes a magic rite known as “ Brahmanah Pari- | 

mara” which is meant to kill hostile kings and supplies us E | 


(0) AB. VIII. 25, 


13. Garbe Preface to the Vaitana 50179 p. vi. 

14. The Mss of the Vaitana add six chapters on Práyaschitta to 
the text and the Gopatha refers to the defects in sacrifice which 
are to be corrected by AV. I. 1. 13 and 22. 
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an indirect testimony to the identity of Brahman and Puro- 

hita, for Purohita was in ancient times an invariable 

adjunct of the kings. The Atharva Parisistas (2.2; 3.1; 3.3) 

also say that Brahman, Purohita and Guru were the ‘titles 

of one and the same person. The necessary qualification 

of the Purohita was that he must be skilled in magic and 

witchcraft. i. e. Atharvangirasih Srutih. The Kau. (94.2-4) 

says: तज राजा भमिपतिविद्रांस वाह्मणमिच्छेत्‌ । एष ह वे विद्वान्‌ यदू mad- 

विद्‌ । एते ह वास्य सर्वस्य रमयितारः qaar: यदू भृम्बंगिरोविद्‌ः | (and also 

at 126.2). Thus the rule was that the king who rules the 

country shall seek 8 wise Brahman. He is verily wise that is 

skilled in Bhrgu and Angiras, for Bhrgu and Aügiras act as | 

a charm against all ominous occurrences and protect every | 

(1) Gau. Dh, हा, 15, 17, thing. Thus according to the rule the | 

Yajn, I. 312. king’s Purohita must be an Atharyan™ | 

nT Sd, for it was quite ‘natural that as the | 

S&yana Intro, . | 

नव BA guardian of the potent Atharvan and the | 

| Angirasa charms and incantations, ke | 

| could ensure the interests of the king, his sovereignty and | 

his subjects and could ward off all kinds of evils with his | 

magic performances. Even the Aitareya | 

Bráhmana ® describes the Purohita fun- 

ctioning in close co-operation with the king and his functions | 

clearly fall within the scope of the Atharvan practices | 

(cf. AV. III. 19; Kau. 14. 22-23), 

The “ Brahmanah Parimara ", as noted 
before is clearly a magic rite to destroy the hostile kings. 


(2) AB. VIII, 24-28. 


(3) cf. RV. IV. 50. 7-9. 


15. Purohitas, whether formally adherents of the AV or not were "1 
always engaging themselves in the Atharvanic practices against | 
one another ( Maxmuller, History of Ancient Sanskrit | m 


Literature. p. 486. ). 

16. Purohitas were also Hotrs ( RV. X. 66. 13; 70.7); Devapi and 
Agni were both the Purohitas and Hotr (RV. I. 1. 1; II. 3.2; 
11.1; V.11. 2); Vasistha was both Purohita and Brahman 
(AB. VII. 26; TS. III. 5. 2.1). 


`` 
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The later Atharva Parisistas seem to be very vehement 
on the question of the office of the Purohita. They give 
the first and the last rule in the appointment of the Athar- 
van priest to the office of the Purohita". They praise the 
king who has an Atharvan as his Purohita and condemn and 
curse him who does not employ an Atharvan Purohita, 
Woe betide the king and the nation where there is no | 
Purohita to protect them! There the gods, the Fathers and 
the Brahmins do not partake of their share of oblations and 
हा TO that nation perishes like a mouldering 
the whole realm ant-hill® !1 Particularly those nations 
depends upon the and kings where and to whom a Bahvr- 
Purohita C 
RV. IV. 50, 8, cha, or à Cchandoga or an Adhvaryu 
fulfils the functions of the Purohita, there 
the calamities befall like a hailstorm”. The nation perishes, 
princes die, the wealth of the nation is wasted, the country 
turns barren and the king himself is killed either on the 
battle-field or by the dagger of an assassin. Even among the 
Atbarvan priests the selection of the Purohita is restricted 
to the followers of the Paippalada or the Saunakiya schools, | 
They only should be appointed as Purohita and not even 


17. Especially the introductory vss of the “ Rajaprathamabhiseka ” 
—Atharva Parisista 3 and also Purohitakarmani ( Parisista ) :— 
यस्य राज्ञो जनपदेऽथ्वांशान्तिपारगः | निवसत्यपि quj वथेते निरुपद्रवम्‌ ॥ 

यस्य राज्ञो जनपदे स नास्ति ARANY: पीडयते तस्य dard पड़े गौरिव मज्जाति ॥ 
तस्माद्राजा विशेषेण अथर्वाणं जितेन्द्रियम्‌। दानसम्मानसत्करेनित्यं समभिपूज येत्‌ ॥ 

18. “ Rastrasamvarga ( Parisista 2) :— 

न हृविः प्रतिगहन्ति देवताः पितरो द्विजाः। 

तस्य भूमिपतेयेस्य गृहे नाथवविद्‌ गुरुः ॥ 

19, Rastrasamvarga ( Parisista 2) :— 
sgg हन्ति वै राष्ट्रं अध्वयुनोरायेत्सुतान्‌ । SAM धनं नाशयेत्‌ तस्मादाथर्वणो गुरु: ॥ 
अज्ञानाद्वा प्रमादाद्वा यस्य स्याद्‌ बहत्रचो गुरु: | देशराष्ट्रपुरामात्यनाशस्तस्य न संशयः ॥ 
यदि वाध्वयेवं राजा नियुनक्ति पुरोहितम्‌ | शास्त्रेण वध्यते क्षिप्रं परिक्षीणार्थवाहनः ॥ 
यंथेव पहुरध्वानमधक्षीच्छाण्डभोजनम्‌ (? ) एवं छन्दोगगुरुणा राजा Tea गच्छति ॥ 


3 
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the followers of the other schools of the AV such as Jalada 
or Mauda : : 

पैप्पलादं गुरु sula श्रीराष्ट्ररोग्ववर्धनस्‌ । 

तथा शौनकिनं wd देवमन्त्रविपश्चितम्‌ ॥ (Pari. II. 3. 4). 
and पुरोधा जलदो यस्य मोदो वा स्यात्कथंचन । . 

अब्दादुशभ्यो मासेभ्यो erp स गच्छति॥ (Pari. Il. 5. 5). 
such Parisistas even indulge in ‘giving some legends in | 
upholding their claims to the office ofa king's Purobita | 
e. g. enl पडियमानस्तु पुरा शक्रो जगत्पभु: । 

कारयामास विधिवत्‌ पुरोधस्त्वे बुहस्पातेम्‌ ॥ 

स gel भवर्भातेन शमनार्थ बुभूषता । 

मङ्गलानि ससर्जाशे अभयार्थ शतक्रतोः ॥. 
The main duty” of Atharvan Purohita was to safeguard the 
king, his interests, his sovereignty, his subjects and his 
country. The Kau. Süt. and the Atharva Parisistas rightly 
show the king and his chaplain in close cooperation. The 
^ Purohitakarmáni" (Pari. 4) gives the ritual of the 
Svastyayana in the morning and blessing of each article of the 
king’s equipment,” the ritual of Suvarnadána, Tiladana, i 
the nocturnal magic performance before the image of night | 
entitled “ Pistaratryah Kalpah "?' for the safety of the king 
at night, Grahasántis and other Mahásántis, the regular per- | 
formances of Bhümidoha, Gotarpana etc. as the functions of Nn 


20. Formal creation of Purohita (AB. VIII. 27); he is king's 
teacher, councillor, dispenser of justice and was prone to inter- | 
fere in royal succession ( Hopkins, JAOS. XIII. 151 ff); he | 
| all the domestic ritual of the king's household with | 
its many formulae and magic rites ( V. Henry, “ La Magie” | 
pp. 34, 38, 146 ff); he went in the battle-field to secure victory | 
for his patron king with the help of magic power (AV. IIT. 19; | 

| 


RV. VII. 18) and could act as a Sàman singer (PB. XIV. 6. 8). 
21. Quoted by Hemadri in his “ Chaturvargachintamani” Vrata- 
kánda V. ii. 626. | 
22. This is “ Naisam abhayam karma” according to Paithinasi the | 
son of Mausali. | 
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Purohita. The ritual of the Atharvan mantras as prescribed 
by the Kausika Sütra has amply shown us the usefulness of 
the Purohita who is helpful not only to the kings but also to 
ordinary people serving them in various capacities and per- 
forming as imposing ceremonies as coronation and as insigni- 
ficant as bringing about harmony between a cow and her 
calf. It is, therefore, quite natural if the Parisistas praise 
the Purohita as the averter of calamities and the protector of 
the country. And thus it is aptly summarized : 


* That the Atharvavedins finally succeeded in making 
heard their clamorous demand for this office ( of Purohita ) 
is probably due to their, superior, if not exclusive know- 
ledge of witchcraft which was doubtless regarded in the long 
run as the most practised and trenchant instrument for the 
king and peoples”. 


The Atharvan and the Trayi—The attitude of the Dharma- 
Sastras, Sütras and the Sinrtis on the one hand and that of 
the ritual texts attached to the AV on the other point out 
very clearly the rivalry, if not antagonism, between the 
followers of the Trayi and the followers of the AV. With 
every probability the rivalry was on the points of recogni- 
zing the AY as the fourth Veda, the office of Brahman at 
the sacrifice and that of the Purohita of a king. ‘The silence 
of the Vedic texts about the AV may also be interpreted in 
that light. This is most probably due to the main differ- 
ences in the subject-matter and out-look of life in the hymns 
collected in the AV and those collected in the other Vedas, 
Jt has been, now, accepted on all hands, that is according to 
the Indian tradition of the Mimámsakas and the modern 


23. Bloomfield, “ The Atharva Veda” ( Grundriss), p. 30. For the 
Purohita’s importance in the caste-system, see Oldenberg, 
“ Religion des Veda”. pp. 375 ff. 
V. W. Karambelkar — “Brahman and Purohita” in I. H. Qe 
XXVI. No. 4. Dec, 1950. pp 293 ff. 
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scholars that the main theme of the hymns collected in the 
three M edas is sacrifice. Even the Rgvedic collection is more 
liturgical than historical. In accordance with and necessary 
for the great institution of sacrifice the hymns of the Veda 
were divided into three parts—rchah, yajtrhsi and sámáni 
and collected into three groups respectively under the 
titles Rgveda, Yajurveda and Sâmaveda. The remaining 
mantra-material was brought together under the designation 
Bhrgvangiras or Atharvangiras. It was of little use for the 
sacrifice and therefore its redaction was done later. Thus 
the Trayi forms one form of literature and the Atharvan 
quite the other and-independent. The literature of the Trayi 
appears to be more ambitious, spectacular in practical side 
aud accompanied by lengthy ceremonies—the chanting of 
the simasn, the reciting of Sastras and Stotras. It belongs to 
those priests who skilfully managed the complicated sacri- 
fices and thereby attracted the attention of people, both high 
and low. According to such priests the Veda par excellence 
meant the three Vedas only which were exclusively used in 
sacrifices performed with the help of three fires. The rites 
performed with the mantras of the Trayi depended on the 
collective efforts of many priests. It can not under such 
circumstances, be imagined that such Srauta rites—extensive 
and costly sacrifices were performed in every house. The 
AY on the other hand preserved simple but primitive rites 
which were performed by one priest with the help of one 


‘fire, The literature of the AV belonged to such priests 


who could carry on their functions in every house and pro- 
bably enjoyed the protection of princes owing to their Râja- 
karmáni. Their traditions mainly consisted of domestic 
rites which were essential and helpful for every person of 
the society and for the fulfilment of every individual desire. 
The AV does not differ from the Trayi only because of its 


magic and witchcraft for that is to be found in the Trayi 
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also to a considerable extent. Magic and witchcraft are 
inseparably blended in the textutre of the Vedic religion. 
The Yajurveda recommends certain sacrifices which aim at 
destroying the enemy, and even in a formal sacrifice there 
are rites to be performed to ward off invisible enemies, The 
essential difference in the two sets of the Vedic literature 
lies in the fact that whereas the Trayi recommends very 
‘extensive, monotonous, difficult and costly sacrifices for the 
gratification of a given desire, the AV prescribes means 
which are by nature simple, various and minor for the 
attainment of the same desire. The Trayi is not ignorant 
-of social and individual functions but our real source of 
these is the AV. The Atharvan had but little scope in the 
major sacrifices, The chief work of the Atharvan consists 
in giving shape to domestic rites and according to some 
the domestic rites treated by the Atharvan are more primi- 
tive. The Sarnskáras, the rites and spells to ward off evil 
powers, the treatment of diseases, rites pertaining to princes, 
to women, pacification of omens and portents, wedding and 
funeral and such other rites as are treated with consistency 
in the Atharvan are perhaps more in need than the spectacu- 
lar sacrifices of the Trayi. The Grhya Sütras should have 
been more indebted to the AV in this respect”. 


24. e.g. M. M. Kuntein his “ Vicissitudes of Aryan civilization ". 
25. In the domestic rites there are certain customs and traditions of 


village or locality. They are honoured and recognized by the . 


Grhya Sütras. Some of these customs and traditions are 
mainly reported by the AV, and they are duly incorporated in 
the Grhya Sütras. Though the crude and magical nature of 
some of these is curtailed yet their identity can very well be 
noticed in the Sütras. The Grhya sütras have also given a 
non—Atharvanic colouring to the Atharvan material. Thus the 

`~ intimacy between the AV and the Grhya Sfitras (except of 
course the Kau. Süt.) is not literary but only in the subject 
matter. At times these Sütras even forget to acknowledge their 
dependence on the AY. 
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Thus the AV seryes the purpose of recording the 
secular history of India of the Vedic times, It traces the 
obscurer currents of daily life of the ancient Aryans, the 
knowledge of which is very necessary for the true estimate 
of the Vedic civilization. It is not possible to reconstruct 
a complete picture of the private life of the Vedic Aryans 
from the scattered statements of the Trayi alone. This 
deficiency is supplied by a body of facts connected 
with everyday existence of the individuals and family of 
the Vedic period from the charms of the AV. The Grhya 
and the Dharma Sütras too have codified the popular beliefs 
but the codification was done at a time when those beliefs 
were harmonized with the Brahmanical order of things. 
But it is impossible to think that such house practices and 
beliefs codified in the Grhya Sütras as marriage, funeral, 
medicine, exorcism and the like could have been carried on 
without prayers either to gods or demons. The original 
Grhya mantras would be found with great difficulty any- 
where else than in the Atharvan. It looks as if the Sarhhita 
of the AV is the Mantrapátha fit for the Grhya rites stated 
in the Sütras. This Mantrapatha of the AV is free from 
any sectarian influence, is broad in scope and covers almost 
the whole field of the Grhya rites. Thus we should very 
naturally turn to the Atharvan mantras for finding the 
picture of the private life of the Vedic Hindu with more 
freedom than the Grbya Sütras. The Kau. Süt. of the AV 
‘has, of course, its proper place in this respect as the genuine 
heir of the Atharvan tradition. The Atharvan furnishes us 
with the private life of the Vedic Hindu very truthfully 
from the cradle to the funeral pyre. As the AY. is not 
restricted to only Nitya, Nimitta or the Káàmya-karmáni like 
the Grhya Sütras, it should be treated 98 the most valuable 
document in our study of the social history and culture of 


em, | 
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the Vedic period and all the more valuable in ascertaining, 
its position in the Vedic literature. 


The Special Features of the Atharvan— We have seen that 
thé ancient Indo-Aryan literature on the whole keeps a 
rather vacillating attitude towards the Atharvan. The chief 
reason for this lies in the main differences between the 
Atharvan and the Trayi. The differences in these two great 
divisions are to be sought in the contents of the AV on the 
one hand and those of the Trayi on the other. 


One of the main topics of the AV is Bhaisajyani. 
References to that are found in the Bráhmanas and the 
Sütras but scatteringly. The limited number of the RV 

hymns” which deal with this subject are 

0 ता ren purely Atharvanic in nature. In them 
137; 161; 163, too, plants and waters get a prominent 
position and they too are prayers for 

long life and health. Asa matter of fact the existence of 
such medical charms goes back to the Indo-Iranian period.” 
In the non-Atharvanic texts, the centre of the medical charms, 
revolves round the greater gods like Rudra, Asvins or 
Varuna; the mention of a particular disease is rare and 
the references to plants, medicines or amulets are quite 
incidental as the main concern of those texts is sacrifice only. 


The second great point of difference between the 
Atharvan and the Trayi is due to the Abhichárikáni of the 
AV. That is the reason which has made the non-Atharvanic 
texts to look suspiciously at the AV and has made this 
Veda a thing more to be feared than respected and conse- 
quently to be kept at a distance. But it must be remembered | 
that though the AV contains deadly incantations of witch- | 
craft and sorcery practiees, prominently and in bulk, yet 


An EE EE À 


26. Gaiger, “ Civilization of the Eastern Iranians” Pt. 1 p. 215 ff. 
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As a matter of fact sorcery pervaded India in all the periods 
of her history. From the RV. down to the Tantra works 
the sorcery practices have been handed down from generation 
to generation in an unbroken current. The YV though it 
is chiefly concerned with sacrifice yet many of its Kámye- 
stayah are directed against enemies both human and 


there are unmistakable signs of Abhichára in the Trayi even. 


(1) VS. V. 93 inhuman. There are prose passages” 
TS. I. 3. 2. 1, which are similar to the Abhichára 
MS. I. 2. 10, 


litanies of the AV. The enemies are 
the same,” and the same deep-rooted 
(2 SadanvainRV. spirit of hatred? is met with against the 
X. 135; Yátudhánas, : E > ó , 
anne 2) enemies, Even the conjuration of evil 
dreams? is the same and such impious 
practices as frustrating the enemy’s 
sacrifice are equally found to be under 
taken in the AV and the Trayi?'? Like the medical 
practices, sorcery also can be traced back to the Indo-Iranian 
period.” 


Ap. St. XI. 11. 8.' 


(3) Ap. Sr. IX. 3. 22, 
(4) TS. IL 4. 1, 3. 


The woman of the Vedic period did not get full justice 
at the hands of the Traividyás. The Srauta literature, the 
main current of the Vedic tradition has but little scope to 
depict the eventful life of woman before, during. and 
(9) RV. X. 40; 85, after her marriage. But it is fittingly 

and elsewhere, embodied in the  Strikarmáni of the 
(6 RV.X.1455159; AV. The RV has the wedding 
NES stanzas and some . scattered charms 
in the Xth Book® about woman and even in the Srauta 


27. “ योड्स्मान्दरेष्रि यं च वयं gui. 
28. Hillebrandt, * Soma ". pp. 119 ff. 
Garbe, “ Vaitàna Sütra ". 16. 6; 17. 7 notes. 


29. Gaiger, “ Civilization of the Eastern Iranians”. Pt. I. p. 160 ff, 
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literature scattered passages” are given to her but they 


(1) 


(2) 


(3) 


(4) 


(3) 


are merely occasional and incidental 


Xam 5 " 3 and therefore can not present a com- 
TB.11.3.10are ‘plete picture of the woman of the Vedic 
E 5 period. They can attract our attention 
Brh. Up. VI. 4. only on account of their rareness and 
Âp. MB. I. 16. only due to their incompatibility with 
Ns the surroundings. The Grhya Sitras 
RY. X. 145. present events in the life of a woman, 
Eo BG eb but they mainly confine to the usual 


Sorcery praotices aX . 1 $ 
E feminine practices such as the wedding, 


like Ap. Gr.III. 9.46 i Meee 
QE pátha 115, and the following Sarskáras connected 


RV.X.145 AV. with pregnancy and the birth of 
IILISagainstrival a child, Her relation with her 


in love is truly 6 2 
Atharvanic, Simi- CO-Wlves, her eagerness to win the 


larly Hir. GFT. 14.7; Jove of her husband and all the sorcery 


Ap. Gr. VIII. 23. 3, र 
Rg Vidhan 1, 2 5; Practices connected with her?) are repor- 


IT, 35, 2,111.15.2. ted mainly in the Atharvan. The repro- 
(Hrdayasamvanana ductio cery pr tic tan- 
Comes suction of the sorcer y practices pertain 
3f; 21.4, Sàma- ing to women and their systematic treat- 
renee i pend 6. ment in the Vidhána texts is followed 
Rg na IV. 12. 9 in k pi ith t thar 

1 3 (Sapatnabâ- mainly n eeping with the Atharvan 
dhana ). schools. 30 The calmer sphere of conju- 
AG. I, 5; 80. T. 5.5. gal life such as choosing the bride, con- 


Kau, St, 37. 7; GG. à "e 1१-1८. i 
WU ANE RS 11; ception, child-birth, child-life, is well 


EG. I. 19. 4. represented in the Grhya Sttras® for it is 
See under inc ith t (तार 
ता in close touch with the Samskáras but 


Atharvanic material. 


Atharvanie idea takes a comprehensive view of harmony 


The idea of harmony is essentially Atharvanic. This 


30. Panini at IV. 4. 96 describes a Hrdya mantra which di 


. Ia 
to the commentators isa ‘‘ Vasikaranamantra ". 


i 


there too they have drawn upon the 
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between man and man, man and woman, in community, 
between king and his subjects, and even between a cow and 
| (1) San, Sr. IT, 6,1, Per calf. The Srauta texts are also acqu- 
(2) RV. X.166;191,  8inted with such an idea, but they have 
| (3 MS, IL 6. 6, included it in their Kâmyestayah.® The 
| : PaM t i£ RY has only two hymns of this sort, 
| SB, 1४.2, 4.23, And even the other Vedic texts harp on 
Ap. Gr. VII. 22, ‘this theme occasionally only. The so- 


| 
19f. called “Mitravindah” are of this nature, | 
Sâmavidhâna II, 5, Th Ath eee 
Revidhana IV. 20, e Atharvan priest was condemned 
3; 24. 4, as Grümyayájin or Pügayájn for he 
| (4) San, Sr, TIL. 7, catered to the wants and fears of the poor. 
AS. Gr. II. 17. But on the other hand he dealt with the 


Kats Sr, V. 13, 3. wants and fears of the mighty Ksatriyas 


and Kings ard priests, Thus he joined the two extremes of 
the society. Because the AV voiced the demands of the 
Brahmins, it came to be known as the Brahmaveda and 
| because it showed extraordinary interest in the Ksatriyas 
. ‘through its Rájakarmáni it came to be regarded as the 
Ksatraveda* In this double capacity the AV must have 
had a great influence on the Vedic religion, specially the 
royal practices—the coronation, the election of the king etc, 
placed the Purohita in a position of the prime minister of 
(5) RV. X,103; 152; the king. The RV and other Sambitds 
173; 174; VI. 47, refer to these practices® but in a scatter- 


(9 kr Mie bha- ing manner The AV on the other hand 
aktistam a- 


niváraka in is the main source of this side of the 
MS 11.4. 13, popular life. In the Srauta ritual there. 
ms ह eam?” i — are such sacrifices as Rajastiya, Vájapeya, - 


. MS. TI. 5.3,8;9. — Sautrámani or Asvamedha which are 
connected with the welfare of the princes but they must have 
_—— uu some inherent connection with the royal’ practices of 
the AV. In some of the Kamyestayah of the Srauta sphere) 


31. Bloomfield, SBE, XLII Intro. p. xxvf. 
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Purohita is placed nearer the king and the Grhya Sütras 
20) moo akin to t tt 
को शिण have something akin to he battle 
Revidhana IL, 22 1; charms of the AV. Can we legitimately 
LAETI i hold them to be based on the popular 
1& pieces reported by the AV ? 
Sàmavidhànalll. From the very first stanza of the RV | 
and 6, Agnipurána 4 > | 
chap. 259 vss. 66-75, the entire Veda makes a clamorous 
Atharva Pari. Af. demand for prosperity. The Grhya 
Sütras have got practices to ensure it. “But it is the AV and 
_ not less than one fifth of it deals with practices connected 
with the Panstikini. These Paustikàni include house and 
home, field and river, grain and rain, cattle and horses, 
trading and gambling, journeying and returning, and all 
these are practices and prayers for prosperity. These Atharvan | 
P ti A ik Ae t : 
(0) RV,1V.57, AV. IIL. austikáni, unlike anywhere in the Vedic 
13 (when the fela field, undertake to provide individual 
is ploughed). TS. desires and special exigencies as do the 
UL 3. 8, 8-8 (with A EET fh n t 
varionts av. VI, 79 Kâmyestayal of the Srauta and the 
(to produce measures undertaken by the Grhya 
abundant grain). sûtras. But the difference is that the 
RV. VIL. 103 (frog- : 
hymn for rain). TS, extent and thoroughness of the Athar- 
V. 510, 1-5; MS.IL van Paustikâni are not met with either 
en TM IL inthe Kámyestayah or in the Grhya 
the so-called rit i ; T $ 
ठा ites or anywhere else. [he RV and 
exorcise the other Vedic texts occasionally men- 
serpents) RV. X.34 tion this or that aspect of Pustikarma?™”. 
(gambler’s hymn). -.. E 79 s 
Tt can even be said that the Grhya rites 
of the Pustikarma are based upon the Paustikani of the AY. 


32. Vedic divinities called upon to furnish prosperity-Indra-RV. 
VII. 27. 3; Agni-TB. 1.2.1. 21 ff; Agni Vaisvànara-AS. Sr. 
VIII. 11. 4: San. Sr. X. 9. 17; SV. I. 464 हैं; MS. II. 10. 6; 
Usas-RV. X. 172.4; VI. 17. 15; Sarasvati-IV. 12. 4; Mrgaresti 
of the Yajus texts to ward off danger and calamity TS.IV.7 
15; MS. III. 16. 5. 
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The Indo-Aryan idea of sin is very broad and complex. 

It is thought to be a morbid substance which may fasten 
| itself on any person for a conscious act of the breaking of 

laws of gods. It may stick to the person without any- of 
his conscious act. It is thought to be a physical defect some- 
thing akin to disease. It is also believed to be transferable 
to another person. Gods too could not remain free from 
sin ( Devakilbisa, Devainas VI. 111, 3 ) Bodily defects, evil, 
dreams, mishaps, whimsicality of mind, omens and portents 
in life and nature and in short every sort of irregularity® was 
considered as sin and required expiation. The expiatory 


stanzas are common throughout mantra 
(1) RV. VII.89. 5. 


X. 164. 3. literatare? . In the absence of expia- 
| VS. XX. 14-16, tion a person who has committed sin is 
E Pe DM d punished by Indra who takes away 
TB. IL 4, 4. 8. guilty man’s strength or Varuna who 


Kismanda Homa holds him captive by means of his 
a fetters®, The AV deals with this subject . 
Papmana Grhitasya in no Jess than 40 hymns. But its 
Is TS. IT. 3.12. peculiarity is that it does. not deal with 
i defects in sacrifice. The Práyaschitta 
hymns of the AV are general - for expiation of mental 
derangement, to release the fetters of Varuna, for debts 


incurred but not paid, for gambling debts, for practising 


33. AuSanasadbhutani JAOS XV. 

34. The GB. repeatedly assigns to Brahman the correction of, 
blunders in the ritual—the Sandhána of what is Virista ( GB. I. 
1.14, 15, 22 etc). Nevertheless the Prayaschitta mantras to 
be used in the ritual given in the Vai. Sit. (12.8,9), GB. 
(I. 2. 7) are presented in the Sakalapatha and do not cccur in 
the AV Samhita. That the ritualistic Prayaschitta became 
prominent very late in the Atharvan school can be gathered from | 
the six Práyaschitta chapters of the Vaitana and also from the 
two hymns of the AV (VI. 114; XIX. 59) which deal with the, 
Práyaschitta for defects in sacrifice. 
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sorcery, for a student at the time of his teacher’s death, for 
eating food alone, for the younger brother who marries before- 
his elder brother etc. Treatment of portentous occurrences, 
unlucky signs etc. also find their place in the sphere of the 
Atharvan Práyaschitta?. 

The presence of abnormal number of theosophic and 
cosmogonie hymns can not be readily interpreted as the 
peculiarity of the Atharvan. Some of them might have 
been adopted? by the Atharvanah and Angirasah with the 
notion that Brahma—the AV has its true place in the Vedic 
sacrifice in distinction from the Trayi. The Atharvan theo- 
sophie and cosmogonic hymns are rather isolated from such 
of the hymns of the RV and other Samhitás and the Upani-: 
sads. Such hymns of the AV are marked by their 
unsteadiness, application of important theosophic attributes. 
in different contexts and mythological barrenness. 


The poetry of the RV deals with the gods of nature 
but the Atharvan charms praise the more homely deities 
like Anumati, Aryaman, and others. It also deals with 
demonology ona large scale. The deities of the Rgvedic 
pantheon like Agni, Rudra, Indra and the like: are scarcely 
developed”. The bulk of the Atharvan poetry either deals 
with theosophy or cosmology or with the demon broods 
which had obsessed the Vedic mind. The hymn to Earth 
( XII. 1 )® is the only piece of purest poetry in the whole 
of the Atharvan. The mother earth has a singular part in 
the AV. In the RV her part is quite restricted for only a 
very short hymn is addressed to her. But the Atharvan. 


35. Von Negelein JAOS XXXIII. pp. 71-144. 
36. e. g. the Brahmodyas of Dirgha-tamas-AV. IX. 9 and 10. 


37. The treatment of Agni forms an exception. In the AV a. 


further step is taken. Agni is here identified with Rudra ( AV.. 
_ IX. 28; XI. 2). 
38, RV.X, 84. 
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hymn to Prthyi is conspicuous for its accuracy of description 
of numerous scenes and sights of the visible earth on which 
we live, The hymn is free from artificiality of any sort and 
even from the religious fervour. Our attention is fixed on 
that earth of ours where the animals roam, plants thrive 
and men live, The hymn is full of mythological interest and 
in every respect nothing similar to this gem of Vedic poetry 
can perhaps be found in the entire field of the Vedic texts. 


The Atharvan connection with sacrifice is already dis- 
cussed.” The AV is not much concerned with the greater 
functions of the Tayi except the rudiments of Agnistoma, 
the three Savanas or Apri litany. It was Prof. Ludwig who 
first pointed out the special Havis mentioned in the Atharvan 
hymns. We have few correspondences for them in the RV, 
in the Kamyestayah of the Srauta literature. The Vrátya- 

“ stoma of the non-Atharvanic texts” pos- 

S a pen 6, Sibly belonged to the Atharvan sphere. 
‘The entire book XV of the AV describes 
Vrütya. The AV (XX. 127-136 ) and the WE 
Pec LUND Srauta Sütra" only give the texts 
Oe यी of the Kuntápa e What is the 
real meaning of the term Kuntápa is still to be known. But 
(3) They are called i looks probable that the S&nkhyáyana 
“ Silpas" Srauta Sütra has taken from the AV. 
AB. VI. 27ff. the arrangement of these Stktas. These 
hymns have entirely popular character?. The liturgical 


39. 'The meagre connection between the AV and the Srauta cere- 
monials explains the fact why the AV has only one Sütra that 
of Kausika which is both its Grhya and Srauta sütra in one. 
As for the Vaitara Sütra and the Gopatha Brahmana, they are 
expressly late productions. Moreover the simple p of 
the AV had not the necessity of the Brahmanas and the tauta 
sûtras-as the Trayi had for the explanation and interpretation of 


जल D Srauta ceremonials. 
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tradition of these Siktas corresponds to the natural 
subdivision of the subject-matter in the Sástras themselves. 
They are preceded by the Vrsikapi hymn and followed 
by «the Dadhikra sts. This tradition is adopted by the 


Brabmanas themselves. 


The Atharvan indifference to Vedic Sacrifices—Some sort 
of indifference to Vedic Sacrifices can also be detected in the 
AV both in its mantras and practices. The AV. IX. 9 
praises the hospitality due to guests. In this peculiar 
hymn hospitality to guests is metaphorically treated as 
a sacrifice. The entire hymn including its “ Paryàyas" has 
but one theme viz. “ Atithya ". At the end of the hymn the 
promise is given : “amdi लोकं आमोत्यमुं ज्योतिष्मतो लोकाजयाते य 
एवं 421” in keeping with the Bribmana style. But the promised 
fruit is that of bigger sacrifices which are accompanied by 
complexity of sacrificial activities—the oblations of Soma and 
the efforts of many priests as prescribed by the Taryi. But 
here the same fruit is obtainable by the simple means of 
hospitality to guests. This idea is abundantly amplified by 
the later literature. Similar eariler and simpler means are 
provided by the Atharvan for obtaining the fruits of the 
greater Vedic ceremonials. Even the Kamyestayah of the 
YV involve a lengthy process ‘in comparison with the 
practices supplied by the Kau. Süt. The short charms of 
the AV employed in the simple practices to be performed 
with the help of one fire and one priest must have given to 
the Vedie people a facility and economy which the costly, 
laborious and spectacular sacrifices of the Taryi could not 
have possibly afforded. So except for the heavenly happi- 
ness which was never the goal of the Atharvan hymns and 
practices and which was primarily the great promise of the 
Vedic sacrifices, the mass of the people might have been 
easily attracted by the AV and its performances. 
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P The result of the rivalry between the Atharvans and the 
raividyás—Beyond doubt then there existed some rivalry 
between the followers of the Atharvan and those cf the 
Trayi. And it was quite natural if it resulted iu the .dis- 
appearance of the Atharvans, or their merging in the larger 
fold of the Traividyás. The variety of practices and beliefs 
connected with the house and home, field aud cattle, love 
and marriage, village and trade have been preserved, made 
part and parcel of the cultural life of the Indo-Áryans for 
so many thousands of years. But where are the Atharvans 
who instituted these practices? It is now an admitted fact 
that the Traividyás looked upon the pacificatory rites and 
Sarhskâras and the beliefs of the followers of the AV which 
they had in connection with their medical, astrological or 
feminine practices, with an eye of suspicion. They condemned 
the followers of the AV as “ Gramya-yajitrah " or “ Püga- 
yajinah " and were not ready to regard the AV as the 
Veda eyen. Their attention was directed wholly to the 
Spectacular and great Srauta sacrifices performed in accom- 
paniment of the oblations of Soma juice and the recitation 
of Sistras and Stotras. But this spectacular side of the 
Vedic sacrifices can not be imagined to have held the popular 
mind for a longer time. By the time the Vedic sacrifice 
was becoming topheavy the germs of its downfall were fast 
developing. During this period the Saimhitás were formed 
and the Srauta performances had assumed the nature of 
collective efforts. The individual priest or the Yajamána 
had little importance in them. They were carried on with 
the institution of three fires and a host of priests and invol- 
ved a complexity of activities and the time was reached when 
they could not be performed by a person of lesser means 
than a king. There was no question of their being perfor 
med in every house. Moreover such sacrifices only promised 
the otherworldly fruit viz. heaven and the heavenly happi- 
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ness, Thus this Vedic institution of sacrifice which had 
bound together the hands of the followers of the Trayi and 
bad grown into a rigid complexity by its rules and regula- 
tions to be observed at every step in the process of the sacri- 
fice, where the Adhvaryu marshalled the things and materials, 
the Prasarpakas spread the cult; the expiations arising out of 
prolixity, quarrels out of diversity and greed out of all 
things resulted into a gradual downfall of the Srauta religion. 


The Traividyas then might have looked around in 
search of something which would keep up their popularity 
and prestige. And itis just possible that the Atharvan 
practices suited their purpose admirably. The Atharvan 
practices, as we have seen, were simple enough and 
promised to fulfil every individual desire. If these could 
be harnessed to the Srauta religion, an immediate incentive 
would very well be added to the otber-worldly aim. The 
fulfilment of the worldly desires is always an immediate 
need of the people and if that could be gratified by the 
Srauta sacrifices, it was but natural that the oozing 
popularity of the Srauta religion could be effectively 
checked. Thus in the first instance the Darsapürnamása 
with its various Istis varying with their fruits was made 
sufficiently potent to give heroes, land, success in battle 
and in court, to exorcise demons, and goblins, to destroy the 
enemies, to cure diseases, to obtain lustre, wealth and the 
like, Had heaven been the only fruit of sacrifice, the popular 
mind would not have cared so much to undertake it. But 
when every desire that a man’s mind could conceive, was 
made the fruit of sacrifice, the Srauta religion thrived well 
bat encroached directly upon the field of the activities of the 
Atharvan priest. The Prasarpakas were ready to vouch for 
the potency of the sacrifice in the attainment of all the 
desires with it. Asa matter of fact we should look at the 


^ 
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Kamyestayah of the Traividyás asthe priestly effort to snatch 
the ground from under the feet of the followers of the 
Atharvan. d 


Again those Atharvan rites such as the Sarnskáras, 
Prayaschittas etc. which could be easily assimilated in the 
religion of the Trayi with least difficulty were assimilated. 
Many of such rites can be found in the Bráhmanas, Dharma- 
Sütras and the Grhya-Sütras. This helped the Traividyás 


to carry out the Srauta as well as the Grhya rites even with- 


out the help of an Atharvan priest. At times majestic 


‘appearance was given to some of the simple rites of the AV. 


Thus the simple Vratyastoma which originally belonged to 
the AV and which is not mentioned in the Taittiriya 
Samhità was enlarged upon by the Baudháyana, Láty&yana 


and other Srauta Sütras and was given the form of a Srauta 


ceremonial Thus ifan outcast could get entrance in the 
Brahmin community with the means of a Somarsacrifice 


.and could win the sympathy of a large and respectable 


society, he would prefer that to the simple rite of the 
Atharvavedins. Even in the Vai. Sit. the Sts. from the 
book XX ofthe AV are rubricated for the Vrátyastoma 
though they areall borrowed from the RY and not from 
the book XV. The same can be said about the Rájasüya. 


With such and other remedies the Atharvavedins were 
made superfluous in the Vedic society and the result of it 
was that they either disappeared gradually merging in the 
fold of the Traividyas or were forced to form a class by 
themselves by alliances with the Bhrgus or the Angirases. 


CHAPTER Vi 
* THE SAGES OF THE ATHARVA VEDA” 


( The sages of the AVS: Anigivases, Atharvans, Bhrouss 
‘the relation of the Atharvans and the Bhrzus. ) 


The AV (IX. 23) mentions the name “ Atharvánah ” 
in a general way as applicable to all the sages of the Athar- 
yan hymns. Sàyans does not give the names of the sages 
in his commentary on the hymns. The GB. gives the names 
* the three great sages—the Atharvans, the Angirases and 
the Bhrgus. In the published editions of the AVS at Ajmer 
and other places the names of the sages are not mentioned. 
The Paippalada Samhita has also no names of the sages. The 
‘ Sarvanukramanis both Brhat and Laghu are our sole guides 
for the information of the names of the sages of the Athar- 
van hymns. Prof, Whitney in his translation of the AVS 
has made use of these Sarvinukramanis in giving the names 
of the sages and deities of the Athravan hymus. But 
whence could the Anukramanis get these names is an open 
‘question’. 


. The sages of the Revedic hymns that appear in the 
“AY are taken from the Rk-Sarvanukramanis but there too 
the famous names of Vasistha and Grtsamada are absent. 
Only two hymns of the AV are attributed to Visvamitra 
and two to Kasyapa. The AV ( XVIII. 3. 15-16) gives a 
list of the ancient sagesof the Vedic fame. There are seen 
many fictitious names in the list ofthe “ Atharvánah ". 
Thus for instance “ Apratiratha ” ( XIX. 13 ), Babhrupingala 
(VI. 14), Pramochana ( VI. 106). Pargochana ( VI. 104 ) 
Garutman (IV. 6; 7; V. 18; VI. 12; VII. 58; X. 4) seem 


1. Winternitz, “ History of Indian Literature”. p. 58. 
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to be imaginary. Even the 


Sükta ( XIX, 6— RV. X. 90) 


name Narayana of the Purusa 
7 or Stirya of the wedding hymn 
( XIV ) seem to be mere inventions suitable to the subjects 
of the hymns. In some cases the sages and the deities of 
the hymns coincide (II. 15; X. 2; IV. 35; VII. 112 etc. ) 
The sage Atharvan has contributed the maximum number 
of stanzas to the collection’, His name appears jointly with 
others also as Atharvana Vitahavya ( VI. 138). Hymns of 
some particular subjects are ascribed to particular sages, e. g. 
Kanva is the seer of the charms against insects (IL. 31 and 
32 ); Badarayani of the gambling stanzas; Atharvan of the 
funeral hymns etc?, 


The Vai. Sit. (1.8; 5.13; 7.16 ) gives Kausika, Yuvan 
Kausika, Bhágali, Máthara, Saunaka and the general expre- 
ssion “ Acharyah ". But the Kau, Süt. in addition to this 
general expression mentions such worthies as Gárgya, Pâr- 
thasravas, Kánkáyana, Paribabhrava, Jatikayana, Kaurupati, 
Isuphali, Devadaráa as the Atharvan teachers. The Athar- 
vanic Upanisads frequently emphasize the authority of the 
Atharvan teachers as Sanatkumára, Angiras, Paippaláda and 
others. The Visnu Purina mentions 
(1) Visnu Purána ५ nU E 

IIL, 2. 56, 57, Saunaka, Paippaláda,  Angirasa and 
others as the teachers of the AV. 

Such lists appear in the Skanda, Vayu and other 
Puránas,? in which appear prominently 
the names of Sumantu, Kabandha, Deva- 
darsin, Saunaka, Jajali, Auigiras, etc. 
These names agree to a large extent with those given by 
Mahidhara‘. The name Saunaka is associated with the AVS. 


(2) Skanda. P. VI, 37. 
Vayu P. 60. 2-8. eto. 


2. Inthetotal of 6000 sts. nearly 2000 sts. are contributed by: 


Atharvan. ; 
3. Fora complete list of the sages of the Atharvanic hymns see, 


C. V. Vaidya's “ History of Sanskrit Literature” P. 209-211. 
4. Muir. OST. III. Appendix p. 190. 
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and that of Paippalada with the AVP. But among these 
the oldest and the most closely ‘interwoven with the 
-charms and spells of the AV are the three names —Atharvan, 
Angiras and Bhrgu. 


These three names Atharvan, Angiras and Bhrgu are 
connected with the Vedic fire-cult, with the Atharva Veda 
and with the Vedic religion in general. 


(1) Aagirases— Weber holds that the Angirases were 
of the Indo-Iranian period. They were priests of that 
period. Macdonell regards them as beings higher than men 
and lower than gods, working as attendants of Agni moving 
between sky and earth Agni is often ॥ 
called as Arigiras® and even Indra is | 
called as the chief of Angirases”, They 
are connected with Adityas; Vasus, 


(1) RV. I. 75. 2; 
127. 2; 2, 92, 15, 


(2) RV. I. 100. 4; 130, 3. 
(3) RV. VII. 44, 4; 


VIII. 35, 14. Maruts and Rudras® ( XI. 8. 13 ). They | 
(4) RV. III. 10.62; 53,2; are invoked as gods and Soma is offered : 
IX, 62. 9. to them". They are particularly asso- 
(5) RV. X. 1. 3-5. ciated with Yama®. They are friends 
(6) ÉV. X. 62. 1, of Indra from whom they obtained the | 


gift of immortality ®, | 


They are the “ Fathers" or “ Qur Fathers” or “Our 


47) RY.I.71, 2; 1.6.2, Ancient Fathers”, They are Brahmin | 
(® RY. VIL 42.1, Priests?. They found Agni hidden in 
(9) RV. V. 11.6. the woods and thougbt of the first ordi- 
X. 67. 2. nance of sacrifice. It is by their sacri- 
410) RV, IT. 23. 18, fice that they obtained friendship with 


VIL 73, 1. 


I 


Indra and immortality from him. Brhas- 
pati is Angiras", 
———————— eee E NE 

5. Weber. Indische Studien I. 291 ff. 

6. Macdonell. “ Vedic Mythology " p.:143. . 
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(5) RV. X, 14, 6. 
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There are many myths about them. They opened the 
aW stall, drove out the cows and threw 
VIIL 14.8. down Vala?, They caused the sun to 
mount the sky and spread out mother 
earth.® They had a hand in finding out 
() RV.X.108.810. the cows of Panis for Indra by Saramá? 
{4 SB.II5. 1.135, Their quarrel with the Adityasis given 


(2) RV. X, 62 3, 


AB, VI. 34, in the Bra © 

KB, XXX. 6, ae 

E. I r 1, Angirases are regarded as semi- 
JB. IIL. 10? divine beings. They are called the sons 


A | of heaven and sons of gods and are 
identified with Indra and Agni and associated with Adityas, 
Vasus, Rudras and Yama. But it cannot be doubted that 


they were originally a real clan. A single Angiras was re- 


garded as the ancestor and many Aligirases were the sons 
or descendants. As the members of a real clan they are 


called as Fathers and associated with Atharvans and 


Bhrgus® (XL8.13). That they were 
actually a priestly family is an accepted 


hypothesis’. Hillebrandt also suggested that they were 


originally a family but thinks that they fell outside the 
main Vedic tradition for sometime and when they came back 
again into it, they carried with them their ancestors as .semi- 
divine beings. From the Revedic references we are parti- 


cularly impressed by the close connection of Angirases with 


Indra. Especially in the feat of overthrowing Vala, the 
Anicirases show so much strength and courage that for the 
time being Indra recedes to the back-ground. The finding 


‘of the cows of Panis is to be linked with the release of the 


7. Weber. “ History of Indian Literature” p. 31. 
Bloomfield. JAOS. XVII. 180-2. 


8. Hillebrandt. “ Vedische Mythologie ". II. 159 ff. 
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cows from the stall of Vala. Another special feature of the 
Angirases is the finding of fire and establishing the ordinance 
of sacrifice. 


“The AY brings to the forefront another speciality of 
the Aygirases. Iu the Atharvan literature throughout 
Es का. and in the non-Atharvanic literature occa- 
(1) Ap. SX 7.1. sionally” the term Angiras is associated 
San, Sr. XVI. 2.1 ff. त 5 n 
Rgvidhána IV.6,2, With “hostile witchcraft”. Even the 
(® SB. Xl 56,7, designation of the AV as "Atharván- 
girasah” ( X.7.20 )® is to the effect of 
showing the two component parts of the Veda, Viz. Santa 
and Ghora (GB. L2.18; Vai.5.10; Kau. 8.16; 47.12) 
The ritual texts affiliated to the AV take the term Angiras 
to mean “pertaining to hostile witchcraft or sorcery ". 
(3) KB. XXX. 6, Ghora Angirasa is directly mentioned 
Aé, Sr XII. 13.1. in the Vedic texts?. The Atharvan 
Châ, Up. UL 17.6. Samhita exhibits decidedly the associa- 
tion of the term Angiras with aggressive witchcraft. Thus 
we have “Krtya  Áügirasib" ( VIIL.5.9 ), Pratichino 
Aügirasah ( X-1.6) etc. In the Revedic hymn about Saramá 


( RY. X. 108 and Panis? Saramâ threatens the Panis 


with the terrible Angiras. Brhaspati 
who is distinctly the representative Atizirasa is the divinity 
of witcheraft performances (Kau. 135.9). The functions 
of this divine Purodhas are stated in the AV. 


“ यदिन्द्र TAMIA SIA मृषा चरामास । 

प्रचेता न आङ्गिरसो दुरितात्पात्वहस: ॥ ( VI. 45. 3) 
प्रतीचीन आइ्गिरसोऽध्यक्षो नः पुरोहित: । 

प्रतीची: कत्या आहृत्यामून्‌ weured जहि (X. 1. 6) 


9. “इन्द्रो बिदुराङ्गिरसश्च घोराः। ” (RV. X. 108. 10). 
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T Y 1 . 3 
he Vedic texts, thou 
with terrible Witchcraft, a 
bringing them together, 1 


gh they thus connect Angiras 
re silent about the reason of 


Two types of Aigirases are mentioned in ‘the 
(D RV.X.65,5 6, RY the Navagvas and the Dasagvas. 
The Navagvas are also called as 
" Fathers" and they are also connected with the myth of 
(2) RY. I. 62.3.4; Vala.? The Navagvas and the 
V. 29. 12; V.'45.75 Dagaovas are also said to have praised 
Mo oai Indra, completed the sacrifice in ten 
months and released the sun from darkness. The Àügirases 
are at times called as Virüpas. 9 They 
9 P E i fa are also the sons of heaven, of Agni. Of 
ear" these three subdivisions of Angirases, the 
Navagvas were probably the most important, for they MS 
frequently called as ‘the chief among the Angirases 
( Aügirastama ). 


4 Áügirasàm Ayana ” is the yearly sacrificial Session 

( Sattra ) of the Angirases. It is a modification of Gavàm 

Ayana. Such annual Sattras are 

(4) Ag Sr. IL 7. 1. mentioned in the Bráhmanas and Srauta 

nal mu E 12,  Sütrs. They are the oldest Vedic 

| sacrifices, Such Angirastm Ayana or 

Angirasim Dvirátra may be ceremonies invented by 

individual Angirases belonging to the great family of the 
chief Angiras. 


(2) Atharvan— He is an ancient priest. About him 
n we cometo know from the RV that he 
rubbed Agni forth in a way which is 
followed by others®, and this same Agni became the 


(5) RV. VI, 15. 17; 16.3. 


10. For the suggestion, see Bloomfield. SBE. XLII. Intro, xxiv. - 


‘note 3. 
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messenger of Vivasvat. He established sacrifices and. 
- extended paths? and produced the sun. 


©) nie 6d $ He is Indra’s helper®. He practised 
(2) RV. X. 48.2. devotion along with Manu and Dadhy- 
(3) 1. 80. 16. añcha®, The priests invoke goblin-des- 
९ EM troying fire as Atharvan did®. 


The AV tells us that Atharvan brought a cup of Soma: 
to Indra ( XVIII. 3. 45 ), received from Varuna a mystic 
speckled cow ( V. 61; VII. 104 ). He is also said to dwell. 
in heaven along with gods ( IV. 7.1; XI. 6.13 ) destroying 
goblins. The Atharvans destroy goblins, with magic herbs. 
(IY. 37.7) 


The Vedic references point out Atharvan both as a 
priest (when in singular ) and family (when in plural ) of 
divine rank, In the RV, AV and even in the Satapatha 


(5) SB. XIV. 5.5.22 Bráhmana? he appears as an ancient 


7. 3. 28. priest and teacher. The RV mentions: 
(©) RV. X. 120. 9. Brhaddiva Átharvana as a real poet?.. 
() RV.L116.12; 117. Dadhyaficha was the son of Atharyan™.. 
फिके VIS Motes He is also said to have kindled Agni and 


is counted among ancient sacrificers. He is connected with. 
the myth of obtaining the cows. But of particular impor- 
tance is the myth about Madhu. It is said that Dadhy- 
(8) RY. 1.83. 13-14 aiicha with the head of a horse proclaimed 

116,12; 117.22:  Madhuvidya to Aévins?. Indra is also: 

119. 9. brought in this myth ; for while searching. 
for the head of a horse hidden'in the mountains, he found it in. 
Saryanávat, and killed 99 Vrtras®, This. 
myth of Madhuvidyà is. interpreted by 
Hillebrandt!! as referring to the use of honey in the ritual by 
the Atharvans. Bergaigne identifies Dadhyaficha with Soma". 


(9) RV. I. 84.13, 14. 


11, Hillebrandt. “Vedische Mythologie ". II. 174. 
12. Bergaigne “ La Religion Vedique " II. 456-60. 


A 
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But the suggestion that Dadhyaiicha is lightning-fire, the horse's. 
head represents speed, the voice indicates thunder, the bones 
stand for thunderbolt, is indeed very ingenious because :it 
explains the connection of lighting with Soma, with Indra 
and with Agni? In the later literature the Vedic Dadhy- 
aficha Atharvana appears as Dadhichi and the story of how 
Indra killed Vrtra with the bones of Dadhichi is reproduced 
in the Mahabharata. 


Or 


The name Atharvan appears in the title of the AV 
and there it represents the auspicious side of the Veda. 
The word Atharvan in Atharváügiras or Atharva Veda refers 
to Bhesajani, Santa or Paustika part of the Veda as opposed 
to the Angiraga part which stands for terrible, hostile, Ghora 

‘chara The 

(1) हक्क, Sr हणा. 8, 11 and Abhicháraf ( XI. 614 ). ‘he 

Âp. Sr. X.7,1¢ term Atharvan is so much identified with 

SB. XIII. 4.3.3,  auspiciousness that it is extended to 

plants even (Vai. 5.10; GB.I. 

(®) KS. XVI. 3also 1-18). Bhisag A appears. as a. 
PB. XII. 9. 10, teacher in the Káthaka Samhitá? and 

DITO: Samyu Atharvana in the Gopatha 

Brahmans (I. 2. 18) and probably meta- 

(3) Vispu. P. I. 110. 3 Hii की h he tie: 

200. 8582. P. III, phorically Santi”, as the name 

24. 24. wife of Atharvan is due to Atharvan 
connection with Santa ( cf. Kau. 125.2 ).. 2 T = 

the fanciful creation of 20 Atharvan sages (1.1.5-8 ) corre 

ding, of course, to the 20 books of the AY. But it clearly 

PORTE. t ६ f the Atharvans and Angirases and 
asserts separate character 0 $ sea 

: ith Bhesajam (1.83.4). Thus origi- 
associates the former with 170659] tags E 
nally the name Atharvan denoted “ holy 


were either composed or seen by the mythical sage Atharvan. 


or his descendants. 
सुड 0 
“ Vedi hology " p. 142. 
13. Macdonell “ Vedic Myt E 
Keith “ Religion and Philosophy of Veda I. 225. 
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As pointed before, as the Angirases have their connection 
with Indra so in the case of the Atharvans, they are 
closely associated with Agni. Their intimate connection with 
Agnj is to be known from the meaning of their name 
(Atharvan-Atharyu-Athara, Atar-fire) ; their special way of 
rubbing fire ; their making Agni the messenger to Vivasvat 
and many other facts about them“. And like Angirases 
they are not connected with hostile witchcraft 

(3) Bhrgu— Except a single reference, the name 
Bhrgu appears 22 times in the RV in plural. Like Angi- 
rases and Atharvans they are connected with Agni, even 
etymologically (from Bhraj to shine). Bhrgus found out Agni 
in waters”; they established Agni among 
men®; they got the gift of Agni from 
(2) RV. IL 4. 6; I. 58. 6. Matarigvan®; they rubbed him and invok- 
(3) RV. I, 60.1; III. 2,4. ed him ; they are mentioned as Fathers 
(4) ‘RY. X, 14. 6. along with Atharvan and Angiras®; like 

them too, they are connected with the 

order of sacrifice. While Atharvan established rites with 
sacrifice, the Bhrgus showed themselves as gods with their 
skill, The sacrificers speak of them 
as Soma-loving fathers and invoke 
Agni as the Bhrgus and Angirases did®. 
The work of the Bhrgus consists mainly in discovering fire, 
(0 RV. VIII. 43.13, lighting it up, and taking care of it. In 
X. 46.9. the Rgvedic references, on account of 

48) RV. VIII, 3.9. their association with Manu, Yatis 
(V. 19. 1) and Praskanva? ; their 
; mention as the enemies of Sudása along 
with Druhyus and Turvaías?; they appear to be the 


() RV. X. 46. 2. 


(5 RV. X. 92. 10, 
(6) RV, VIII, 43.18. 


(9) RV. VII. 18.6. 


14. The Avestan word Athravan is derived from Atar (fire) as the 
Vedic word Atharvan is derived from Atharyu-flaming ( fire-RV . 
VII.1.1). This fact also points out the connection between 
Agni and Atharvan. : 


TM m m 
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designation of a tribe of some historical character. It is also 
important to note that they-are always called the chief of 


(1) RV,vrr.a,16 ‘their tribe ; are said to have gained their 


desires® and are mentioned in a prover: 

0) RV. IX, 101, 13, bial way as the scarers of demons 
(3) RV. VIII 35, 3, ( Makha )®, Like Angirases and Athar- 
आप vans they stand on equality with gods®, 


The AV mentions Bhrgu (sing. ) as the representative 


ofa tribe ( V. 19. 1 ®, In the Bráh- 

uro manas he is called as the son of 

(5) TA. IX. 1, Varuna9. In the ritual literature 

DA Eie 3 1. there are clear references to real Bhârga- 

SB. XI, 6.1. 1, vas and their practices of fire-piling and 
JB, I. 42, या, 202, 


their mode of dividing of offerings. Like 
the Atharvans the Bhrgus are clearly associated with fire- । 
lightning’. The Bhargava family’s with Bhrgu at its head * 


(6) Nirukta III. 17 claims divine origin®, The Aitastyana 
Aja ^ t 70)" $a 
Brhat-Devatá Ajaneya are spoken Gi eis त 
es UC Bhrgus ( Bhrgünám | pápistháh je: 
(7) EB. , 9. : 


‘In the AV the Bhrgus are mentioned only fouy times, 
One of these references ( XVIII. 1. 58 ) 1s AM aD a. 
Rgvedic one. Elsewhere (II. 5. 3) it is said that i: rà i 
clove Vala asunder as Bhrgu conquered his enemies in the . 
intoxication of Soma. In V. 19. 1 Srüjayas and Vaitahavyas : 
he have perished because they insulted Bhrgus. 
15. Forthe consensus Gi d x this point, see, Macdonell à 
UI eae da ar rales mention of the following 
ee eee seers of hymns. Ita ( X. 171), Kavi (IX. 47- 
Ro Kritnu ( VIII. 79), Grtsamada (II. 1-3; 8-43; IX.. 
e hyavana ( X. 19), Jamadagni (III. 62. 16-18; 
Snow's) ee A 65; 67. 16-18; X. 110; 137. 6; 167), Nema 
AI ES (VIIE 102), Vena (IX.85; X. 123), 
bem (II. 4-7), Syümarasmi ( X. 77-78). 
A 17 
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Untenable conclusions are derived by Emil Sieg from 

(1) RY. IV. 16, 20. two references in RY® where the 
X. 39 14. Bhrgusare referred to as waggon-builders. 


He believes that in these references is to be found the pri- 
mitive nucleus of the legend i. e. Bhrgu was originally 
merely a name for a “ handicraftsman " and then connects 
this conclusion-that in the capacity of a worker with wood, 
Bhrgu might have naturally been the discoverer of fire by 
friction. But obviously this conclusion is based on too much 
assumption. Equally bold is the suggestion’ that the Bbrgus 
were original “Indids” ( Dravidians ). Many such 
unacceptable theories have been put forward”. 


Asa matter of fact the Vedic references do not tell so 
much about Bbrgu or Bbárgava, except that they were de- 
voted to fire-cult, procured fire by friction, fought in the 
+ battle of ten kings " and came into conflict with Sriijayas 
and Vaitahavyas and lastly being rather revengeful by nature 
they were adept in black magic. But it is the Mahabharata 
from which we know much about the Bhirgavas.” There 
they, as if, spring into prominence all of a sudden. The 
great Epic is a veritable mine of Bhargava materials and 
legends. The original nucleus of the Epic was only of 24000 
vss, but the Bhargava element has raised the number to 
1,000,000 vss. and turned the Bharata into the Mahábhárata. 


17. In his article in the “ Encyclopaedia of Religion and Ethics”. 
18. Dr. H. Weller, "Annals of Bhandarkar Oriental Research 
Institute" Vol. 18. pp. 262-302. 

19. Von Schroeder ( Arische Religion II. 486) sees in the story of 
Bhrgu’s hauteur and visit to hell a faint echo of Prometheus 
legend.. Weber ascribed Indo-Germanic antiquity. to Bhrgu- 
varuni and found affinity for Bhrgu with a similar Greek name. 
Kuhn tried to harmonize the. Greek myth regarding the descent 

~ Of fire with the Vedic. - pei ८ 

20. Dr. V. S. Sukathankar “ Epic Studies VI” - * The Bhrgus and 

the Bharata” Annals of BORTRVIIT,'Pp. 1-16... 
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The great Epic gives divergent accounts of the births 
of Bhreu and his descendants, repeats the legend of Bhargava 
Parasuráma time and again, relates the different legends of 
Bhargavas such as Aurva, Dadhichi, Markandeya, Vitahavya, 
Chyavana, Uttarka, the cursing of Nahusa by a Bhrgu etc. 
From all these legends we come to know :— 

(a) that the Dhrgus were a clan of warlike Brahmins 
who had contracted matrimonial relations with the Ksatriyas; 


(b) that they were brave, arrogant and of revengeful 
nature; 


(c) that their prowess depended equally on Weapons 
and witcheratt ; 


( d) and that they were interested in Dharma and N iti. 


But it should be noted that the eminence of the Bhar- 
gavas in the Epic is not without support from the Vedic 
references, howsoever, rudimentary and faint it might be. 
Thus when we find in the Mahabharata, Agni playing an 
important part in the Bhreu legends we are reminded of the 
Vedic Bhrgus and their fire-cult; the Cyhavana-Asvin legend 
given in the Epic is directly traced to the RV. The witch- 
craft element” in the Bhargava legends is directly based 
upon the connection of the Bhrgus with the AV and the AV 
V.19. 1 is a sufficient reference to point out that the Bhrgus 
had championed the cause of the Brahmins against the 
Ksatriyas. Emil Sieg even goes so far as a connect 
“Kesaraprabandha” (Y. 18) with the episode of Jamadagni 

and “Renuka” and identifies Vaitaharyas 
(1) Maha. Bh. XUL. vith the Haihayas.” ‘Nothing especial 
si is found in the Vedic literature to 


21. The revival of the dead by Bhargava Sukra; the, paralysing of 
] the arm of Indra by Chyavana; the creation of the monster Maha 
"etc. fall clearly within the sphere of magic ‘and witchcraft. 


€ 
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- support the fondness of the Bbarzavas for Dharma and 
Niti.” 

The relations of the Atharvans with the Bhrgus—It isa very 

curious fact that the Vedic references” 

(1) Bhrgu and Aigirases show frequently association of Bhrgus 

RV. VIL. 43,13. with the Anigirases and rarely with the 


Atharvan and 
Cr Atharvans and conversely of the Athar- 
Angirases 


RV. XI. 8. 13, vans with tne Angirases and rarely with 

But see Bhrgu with {he Bhrous. Bhrzvangirasah and Athar- 

Atharvan oot TN ian th tit) Sho PASA d 

RV.X 14, 6, and Vülgirasah are the titles of the AV an 

also see in this both are found in the Atharvavedic and 
Es non-Atharvavedie texts, But nowhere 

MTM S is found the title in which Bhrgu and 

VS. I 18. Atharvan are compounded. The term  . ; 
TB. I. 1. 4.8, Der asl tt £ fact: 

| गा, 9.7. 6, Xgvangirasa: Is as a matter of fac | 
SB. I. 2.1, 13, more favourite with the Atharvan ritual 


Kat, Sr. II. 439. - texts (Kau. 63.3 ; 94. 2-4; Vai. 1. 5; 
âp. ui 4 19:9. GB. I. 1.39; 1. 2.18) and the Pari- 
‘Nirukta V. 5, Sistas. But this title is not found in the 
AV Sarmhité proper, On account of 

these associations, Prof. Bloomfield remarks : ‘ The juxta-: 
position of Bbrgu and Atharvan is decidedly rarer in this. 
( Vedic) class of texts (e. g. Ap. Sr. IV. 12. 10 ) that of 
Bhrgu and Angiras continues in the Mahabharata and. 
later "7. But from this the conclusion he arrives at is that, 


22. Er he Mahabharata has abounding evidence for this: Bhargava. 
Márkandeya's discourses in over 51 chapters in the Áranya. 
Parvan; Bhrgu-Bhàradvája Sarmvada in the Santi Parvan;. 
( chapters 182-192 ); discussions between Bhargava Sukra and: | 
Bali about various religious occasions etc. Manusmrti is. ४ 
communicated by Bhrgu and soit is called as “ Bhargava | 
Samhita 2, According to Buhler’s computation 260 vss. from it: 
are found in the Mahabharata verbatim. 

43, Bloomfield SBE XLII Intro. xxvii Note 2, 3 
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«CONSO As ! : sla ul 
se collocation Suggested to the Atharvavedins a mode of 
smiling up the more trite combination Atharvangirasah ” 
` ou zc 


fe ms His references treat the names Atharvan, 
Siras and Dhrgu as if they were mere equivalents. Thus 


t T BW S tpe 
(1) TS. V. 1 4, 4. he Taittiriya amhità" mentions a 


Dadhyaiicha Átharvana while ‘the 
Pafichavithga _ Brahmans ® gives a 
E : Dadhyancha Angirasa. The Satapatha 
(3) $B.IV.1. 5. 1, Brabmana® makes Chyavana both a 
Bhargava and an Áügirasa. The Gopatha 
Brahmana in its account of the creation of Atharvan sages 
tells us that the first Atharvan became Bhrgu ( I. 2.3 ). The 
Chülikà Upanisad makes the state- 
ment that the Bhreus are the foremost 
among the Atharvans. This general synonymy of the three 
names is. thought of as owing to their common function of 
the production or service of fire. .Hillebrandt's suggestion 
that the Bhrgus are the clan and the Atharvans its priests” 
is already rejected? on the ground of inadequate evidence. 


We have already seen that the feats and achievements 
of the Âùgirases and the Bhrgus-have little that is common. 
Despite the fact that Bhrgus and Angirases are included 
among the “ Ancient Fathers " and are connected with the 
cult of fire of the Indo-Aryans, the Bhrgus show. certain 
clear distinctions of character from the Angirases. . While 
the Anigirases were essentially active in the business of 
finding out the cows or aid Indra in breaking the stall of Vala 
at least by their songs, the task of the Bhrgus is confined to 
the discovery of fire, its lighting up and its care. Moreover 
the Bráhmanas make Bhrgu the son of Varuna while 
Angirases are closely associated and even identified with Indra. 


(3) PB. XII. 8. 6, 


(4) Chalika 10. 


24. Hillebrandt, “ Vedische Mythologie MTT. 173. 
25. Keith, “ Religion and Philosophy of Veda ५, p. 225. 
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Again, the hostile witchcraft whicli is the special charge of 
the Angirases according to AV is nowhere brought in connec- 
tion with Bhrgus. Even the Mahabharata references make 
witchcraft of the Bhrgus more constructive and defensive. 
All this would merely suggest that the priestly families of 
Bhrgus and Angiras were quite distinct but were brought into 
a closer connection on account of their cult of fire, their use 
of magic and their relation with the Atharva Veda.” 


But relations between the Atharvans and the Bhrgus. 
are pervaded by a sense of vagueness. We can not definitely 
state why the association of the Bhrgus and Atharvans 
became rarer and rarer from the Revedic times downwards. 
and why the AV which was once Atharvangirasah became 
later Bhrevangirasah i.e. why Bhrgu should take the place of 
Atharvan. Itis also a noteworthy fact that the term Bhrgus is. 
in general in plural which suggests that they formed a group 
ora class and that Bhrgu in singular as the representa- 
tive of the Bhrgu tribe was a later invention for the 
Atharvavedicreferences as “ Bhrgurh himsitvà" ( V. 19.1) or 
४ Bhrour na sasahe satrün ° (IL. 5.3) are only too general 
statements, The Mahabharata references too, as do those 
from the Brabmanas, show a marked divergence in giving 
the accounts of the creation of the first Bhrgu. This, 
therefore, may mean that the tribe of the Bhrgus formed 
originally a branch of some other class of priests as for 
example that of the Atharvan. It has been pointed out in 
connection with the Angirases that Navagvas, Dasagvas and 
Virüpas were some of the types or :branches among them ; 
it is not, then, unlikely that Bhrgus were a type or branch 
of the Atharvans. 


26. This accounts for the special facilities enjoyed in marriage by 
those belonging to Bhrgu and Angiras Gotras. 


" 
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Even in such rare Rgvedic passages where the Dhrzus. 
are said to be remembered with the Atharvans e. g. 


ARA नः पितरो नवखा adai भृगवः ee: ।: 
(1) RV. X. 14. 6, तेषां वयं सुमतो यज्ञियानामपि भद्रे सौमनसे स्याम ॥ (2 
तेहि प्रजाया अभरन्त वि श्रतरो ब्रहस्पति वृषभः सोमजामयः | 
यज्ञेरथर्वा प्रथमो विधारयद्वेवा दक्लेभृंगवः सं चिकित्रिरे 1 
there is nothing to contradict the suggestion that the 
Bhrzus were a type of the Atharvan family as the Navagvas. 
were of the Angirases. On the other hand, the latter: 
passage : “ While Atharvan established rites with sacrifices, 
the Bhrgus showed themselves as gods with dexterity” gets 
a new light in view of the relations between the Atharvans. 
and the Bhrgus. 


(2) RY. X. 92. 10. 


If we were to hold that the Bhrgus were a type of the- 
Atharvans then reference from the Gopatha Bráhmana 
and that from the Chtlika Upanisad can reasonably be inter- 
preted, and we can justify the appearance of the term Bhrzu: 
in place of the term Atharvan in the title of the AV. viz. 
Atharvangirasah which is particularly mentioned in the 
Atharvan ritual texts, The association of the Atharvan 
and Angiras which is frequent in the Vedic texts and the 
regular association of the 81 १13383 and Bhryus in the post- 
Vedic literature and especially in the Mahabharata do not 
conflict in any way. As the custodians of the Atharva 
Veda, magic and witchcraft were the special weapons of the 
Angirases and Bhrgus. 


It seems that in the post-Vedic period the Bhrgus came 
not all of a sudden but gradually. In the 


into prominence, : 
d only four times and the 


AV the Bhrgus are mentione 
RV mentions them only for 22 times. In singular and in 
plural the terms Atharvan and Atharvans are mentioned: 
several times in the AV and the RY. From these mere 


^ goi *. 
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numbers of references we can think.that in the Vedic period 

the Atharvans enjoyed fame and greatness which was later 

on transferred to the Bhrzus. The Bhrgus came out in ५ 
their full glory in the Brahmana period and in the days of | 
the great Epic-Mahábhárata, The Epic is almost the Bhrgu 

recension, in which Atharvans come as a mere distant echo. 

This looks like a clear indication of Bhrgus completely eclips- 

ing the original and the main stock—the Atharvans. This 

would also account for the statement in the Mahábbárata 

that there were only four Kulagotras — Bhrzu, Anxriras, 

Kasyapa, and Vasistha,” and why the name Atharvan is 

missing in the lists of Gotras and Pravaras and in the lists 

of the Sapta Rsis”. 


“ Conclusions ” 


From the foregoing description of the Atharvavedic 
civilization it becomes quite clear that the AV is the pecu- 
liar production of the Indo-Aryan mind. In spite of so 
many common points the Atharvan exhibits a marked 
difference from the rest of the Vedic literature. This is due 
to the nature and spirit of the Sambità. Following can be 
deduced by way of conclusions :— | 


- (1) The AY. deals primarily with the house-ceremo- 
nies (Grhya rites) and contains very scanty information 
about the Srauta performances. It is a product of the 
popular religion of the Vedic times as opposed to the hiera-. 
tic religion of the Trayi. 


27. “ चत्वारि कुलगोत्राणि समुत्वन्नानि भारत | 
अङ्गिराः करयपश्चेव वसिष्ठो भगुरेव च ॥ ” 


28. V. W. Karambelkar. “The Bhrgus and the Atharvans" in 
Journalof Indian History. XXVI. pt-II. No. 77. pp 107 ff. 
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T 1 h arva - E A 
a te ! A Atharvam charms are pervaded with genuine 
an spirit” (e.g. TIL 121; 30: 1V. 8; VIT, 36; 57 ete.) 


1n spite of its little indulgence in unholy witcheraft. ^ 


(3) The AV serves the purpose of the secular history 
of the Vedic Aryans. It depicts the private side of Aryan 
life during Vedic times. It is a faithfal record of the beliefs, 
‘Customs, manners and tendencies of the period. 


(4) The Atharvan civilization shows an advanced 
stage of the Indo-Aryan culture. Init the Brahmins call 
themselves as “ gods ” ; the caste-system has assumed a rigid 
form ; distinetion is made between the Arya and Südra; the 
countries of Magadha and Anga are mentioned by name; 
the river Yamuna is mentioned for the first time ; the Ben- 
gal tiger is mentioned as a thing of terror; it exhibits an 
advanced knowledge of human and animal anatomy ; XI. 7 
gives a complete catalogue of the Srauta sacrifices ; the gods 
Savitar, Tvastw and Prajapati are fused together; it 
mentions the system of Naksatras, the planet Rabu, 
the boar incarnation of .Visnu, the development of the 
expiation other than sacrificial are some of the clear signs 
of the advance of civilization. 


(5) The Atharvan tradition is quite unusual. Suppor- 
ted by its ritual text, the Kausika Sütra, it brings to light 
quite unexpectedly the picture of the ancient Arya in his 
external nature as a devout worshipper of the Brahmanic 
gods and also in his inner nature which was “ rapacious, 
fear-ridden, bateful, lustful, and addicted to sorcery”. 
The romantic side of the AV consists in this. 


(6) Prayer and action are more closely allied in the 
case of the AY than in the case of the Trayi. 
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(7) The main themes of the AV are of such nature 
that they were practically ignored by the three Vedas. 
owing to their preoccupation with the Srauta sacrifices, 

. (8) The Atharvan moves in social extremes. It cater- 
ed largely to the wants of the poor ignorant villagers and 
also supported the majestic rites in the interest of mighty 
kings, 

(9) The claims and prerogatives of Brahmins have 
reached in the AV to the highest pitch. Their inviolability 
( Ajeyyata, Abüdhyatà) are emphasized time and again. 
Their demands for Daksinà have become more and more 
exhorbitant. 

(10) Expiation, other than sacrificial, is made special 
charge of the Atharvan. 


(11) Theosophic material is unexpectedly large in the 
AV. It can not be said to be devoid of any originality. 
It is neither inorganic nor loosely attached to the Samhita. 
But the peculiarity of the Atharvanic theosophy is its rest- 
less desire to produce some magic effect, and transferring 
temporarily philosophic attributes to ordinary things. 


(12) The Atharvan is barren on the side of mytholo- 
gical fancy- 
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“ THE ATHARVAN LITERATURE Ü 
( Old and New ) 


( Old Literature — the Gopatha Brahmans, the Vaitang. 
Sütra, the Kausika Stitra, the commentaries on the Kausika, 
the Kalpa works—the Naksatra Kalpa, the Santikalpa, the- 
Angirasa Kalpa, the Parigistas, the Laksina Granthas-Chatu- 
radhyayi, Pratisakhya, Paiichapatalika, Dantyosthavidhi, 
Brhat-sarvanukramani, Mándüki Siksà, Átharvana-Jyotisa,. 
Svarasüstra, Priyaschitta and Vidhána texts, Upanisads,. 
S&yana's Introduction. ) 


( New Literature— Bibliography ) 


(1) The Gopatha Bráhmana'-- The work bears no name: 
of the author. It is divided into two parts—the Pürva 
Bráhmana and the Uttara Bráhmana. The former consists. 
of five Prapáthakas and the latter contains six Prapathakas’. 
The text is to a greater extent compiled with the materials: 
derived from the other older Bráhmanas. It is also depen- 
dent upon the Vaitana Sütra to a large extent. The Parva 
Brühmana does not present materials in accord and connec- 
tion with the order of Yajüskarma as given either in the 
VT TNNT s 

1. Editions—( i) by Dr. Rajendralal Mitra, Calcutta 1872. 
n (ii) by Dr. Gaastra. 
Studies— The Atharva Veda and the Gopatha Bráhmana " 
( Bloomfield. Grundriss Series )b F 
८ The position of the Gopatha Brahmana in the Vedic - 
Literature”. Bloomfield. JAOS. XIX. 1898. 
“ Introduction” by R. Mitra. 
2. According to the Atharva Parisista (49) the GB. was formerly 
of 100 Prapáthakas: : 
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Vaitina or in other Srauta texts. But in the Uttara Bráhmana 


the order given by the Vaitána is mainly followed. Prof. 


Bloomfield is of opinion that both the halves of the GB. are 
very late productions composed after the Vaitàna and that 
it does not follow any Atharvanic tradition. The Pürva 
Bráhmana is later than the Uttara and asa result the work 
must have been compiled by more than one hand. As 
regards the matter and the mantra—material, the work is 
considered to be scrappy, sporadic and incomplete. , Much of 
the material is drawn from the Vaitina, Satapatha 
Bráhmana, Káthaka Sarhità, Aitareya Bráhmana and other 
texts. The diction is, therefore, borrowed and assimilated 
to the Atharvanic speciality. No time-limit of the work 
-can be determined, 


The Parva Brahmana—It consists of five Prapáthakas. 
Its subject-matter is not particularly Yajfiakarma. It is 
largely borrowed from the Satapatha Bráhmana ( Books XI 
and XII), Tt deals mainly with the theosophic treatment 
of Sattra and other Soma-sacrifices. Its aim lies in the 
glorification of the Atharvan (4 Vedas: I. 4; 94 ; Atharvan, 
Angiras and Bhrgu J. 5. 10; 11,15, 19). It takes for 
granted the existence of the AV Samhita of 20 books, 
the Kau. Sfit. and the Vai. Sit. It is to a certain extent 
energetic, independent, and has the aspect of a Parisista 
though in its earlier part it looks more like an Upanisad 
Tt seems a late production because it mentions god Siva in 
ts Pauránic form (I. 2. 8) ; an evil, divinity Dospati, a sage 
in the beginning of Dvapara Yuga (I. 1.28); and states 
advanced grammatical matters (I. 1. 25-27). Of its 


original parts may be mentioned * Cosmology ° (1, 1. 1-15 ), 
^ Pranava- Upanisad (I. 1. 16-30); ‘Gayatri Upanisad 


(1. 1, 31-38 ), ‘ the duties of a Brahmach4rin’ ( I. 2. 1-9) 
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in which XI. 5 is rubricat2d. The last three sections of the- 
Pirva Brahmana are metrical. 


Contents— Prapathaka I (1-39 )— The Atharvanie 
cosmology, the Pranava Upanisad, Gayatri Upanisad,. 
Achamana rite etc. - 


Prapâthaka [I ( 1-99 )—The duties of a Brahmachârin, 
acquisition of sacrificial place, Devayajüa, Brahmaudana 
at the Agnyádheya, the Santápana fire, preeminence of 
the Brahman priest versed in the Atharvan etc. 


Prapáthaka III ( 1-93 )— Mystic explanation of new- 
moon and the full-moon sacrifices, of Agnihotra, notes on 
Agnistoma and Diksa. 

Prapathaka IV — Mystic explanation of the Sattra of 
a year. 

Prapathaka V (1-25)— The same continued, a . 
metrical treatise on sacrifice in the interest of the Atharva- 
vedins. l 


In this Parva Bráhmana throughout there are clearly: . 
original Atharvavedic metrical passages which are not to be” 
found in other older texts. 


The Uttara Brahmana—lIt consists of six prapáthakas and’ , 
123 sections. This part of the GB. is largely dependent 
upon other Bráhmanas and Samhitás and the Vaitána 91009. 
There is little originality here except the ‘ Prásitra legend ’3. . 
(IL 1. 2-3), the explanation of Makha (IL 2.5), and 
some touches here and there. Otherwise the whole of the 
latter part is based upon the borrowed material. 


T i is ba tradition yet here it is 
3. Though this legend is based on an older ere 
introduced by the sages like Barhi Angirasa, Dadhma Angirasa. 
and is given an Atharvanic touch. 
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Contents—Prapáthaka I (IL. 1. 1-26) The new-moon 


Q A t à 2 A vu 
and full-moon sacrifices, Kamyestayan, Agraháyana, Agni- | 


chayana, Cháturmásyáni. 

Prapáthaka II (II. 2. 1-15 )— Tanünaptra ceremony 
of the Agnistoma, the Upasad days and continuation of the 
Agnistoma, the Stomabhága mantras. 

Prapáthaka III (IL. 3. 1-20 )— Agnistoma continued, 
Vasatkira, Anuvasatküra, Rtugraha, Pratahsavana of the 
गाळ, the Madbyandina Savana of the Ekitha. 

Prapáthaka IV (IL 4.1-19)—The Madhyandina Savana 
continued, the Trtiya Savana of the Ekáha, the Sodasin. 

Prapüthaka V (I. 5. 1-16)— Atiratra, Sautrémani, 
Vajapeya, Áptoryáma, the Ahina sacrifices. 

Prapáthaka VI— The Abin, sacrifices continued. 

On the whole the structure of the book is loose and 
meant to record the beliefs and the position- of the 
Atharvans in regard to the general aspects of the Vedic lore 
and sacrifice. The leading theme, especially in the first 
part, is to carry to the forefront the claims of the AV and 
of the one who is versed in the Atharvangiras. The work 
clearly associates itself with the AV and the Brahman 
(Sarvavid ).* It belongs to the Saunakiya school of the AV 
rather than to that of the Paippaladas. But it is acquainted 
with the latter school also. 


(2) The Vaitana Sitras—It is also called as the Vit&na- 


kalpa” or Vidhánakalpa. And it is also a work without the ; 


4. GB. I. 2. 18; 5. 11, 15, 19. 

5, GB.I. 2. 21; I. 2. 8; I. 2. 7. 

6. Edition—Text and Translation-R Garbe, London and Strass- 
burg 1878. 

Studies—“ Introduction" by Garbe. 

५ On the Position of the Vaitana Sütra in the literature 
of the AV. ". Bloomfield, JAOS XI. pp. 375-388. 

7. In the Atharva Parisista (49). ^ 


| 
| 
| 
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name of its author. Its telation with the AV Sambitá is 
peculiar in as much as ft. differs from the Kau. and agrees 
with the GB. It is considered as the Srauta manual of the 
AV. The Kau. Sat. owes its peculiarity to the fact that 
it opened up channels for the performances for the indivi- 
duals based upon the spells and charms of the AV but the 
Vaitána is out to establish the canonicity of the AV. It has 
rubricated the Atharvan mantras in the ritual setting of the 
Srauta sacrifices. In general, the Grhya Stitras are dependent 
upon Srauta Sütras but in the case of the Vaitána, though it 
is a manual of Srauta it is dependent upon the Kau. Sit. So 
much is this dependence peculiar that it looks as if the Kau. 
is the Samhita of the Vaitána, and it takes for granted the 
ritual of the Kau. Sfit. But this dependence is only one- 
sided, for the Kau. shows no sign of contact with the Vai. 
Prof. Bloomfield sums up? the position of the Vai. as 
follows :—“ It is not the product of the practices in Vedic 
ceremonies which have slowly and gradually developed into 
a certain school but probably somewhat conscious product 
made at a time when Atharvavedins, in course of their 
polemics with the priests of other Vedas, began to feel the 
need of a manual for Vedic practices which should be 
distinctly Atharvanic ”. 

The Vai. has drawn upon the Kau., the Yajus texts, 
and particularly the Srauta Sûtra of Kâtyâyana. rae 
stically Atharvanic material is very scanty in this ae 5 à 
expressly adheres to the AV of the Saunakiya Pa d u 
it is not unfamiliar with the school of the Paippaladas. 


The work is divided into 8 chapters or Adhy&yase Tt 
has also six appendices called “ Yajiapráyaschittasütra " or 
* Vaithyana ". The text is full of Sloka passages ; references 


8. JAOS. XI. p. 380. | 
9. "Vai. Sit. 10. 17; 14. 1; 24. 1; 6. 7; 25. 72; 16. 17; 12. 9. 
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are made to a Brahmana which must be quite different from 
the GB. and it occasionally resorts 

style (43.46). Here there are not less than sixty passages 
which bear a close resemblance to the performances in the 
Kau. Süt. (cf. Vai. 1.19 and Kau. 3.4; Vai. 1.14 and Kau. 
94,26-31). Here are also mentioned the Ganas, the Sántyudaka 
(5-10), technical words such as Sampata etc. The hymns 
of the AVS are all rubricated by their Pratikas. It also 
reports a Saupaka sacrifice (43. 25) which is not mentioned 
anywhere else. It is about witchcraft. 

Contents— There is very little in the Vaitana which is 
not borrowed from either Kau. Sit. or Yajus texts or the 
Kâtyâyana Srauta Stitra. In the description of the ritual 
it follows KatyAyana. The intimacy between the two is so 
great that the commentator on the Kátyáyana quotes many 
a time from the Vaitàna. Much of the contents of the GB.. 
are derived from this Sütra. At times full texts of the 
Vaitána are reproduced in the GB. (cf. Vai. 3.20 and GB. 
IL17.1) Here also we have Cháturmásyáni ( 8.8-9,27 ), 
Agnistoma (21. 3-4). Kamyestayah (11.1; 15.3; 16. 18-17 ).. 
Sattra (31.34) and usual Srauta materials. In characteristi- 


cally Atharvanic parts of the Vaitana comes the polemics for: 


ascertaining the position of a Bhrgvangirovid in the sacrificial 
ritual (1.1; 11.2; 37.2). S. P. Pandit mentions a commen- 
tary on the Vaitána entitled “Avaksepa” by Somáditya". 


(3) The Kausika Sütra"—It is a ritual text and is , 
called as Sarnhitavidbi (aa चतसृषु were शोनकीयादिषु कोशिकोऽयंः ` 


10. See his introduction to the edition of the AVS. XI. 2. 
11. Edition—by Bloomfield. JAOS XIV with the extracts from the: 


commentaries of Darila, Kesava and the Atharva. , 


paddhati. 
Studies—Introductions by M. Bloomfield and W. Caland. “The 


Atharva Veda and the Kausika Sütra " by F. Edgerton: _ 


in “A Volume of Eastern and Indian studies” presented: 
to F. W. Thomas. pp. 78-87. ' 


to the usual Bráhmana. 
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संहिताबिधि: t Kegava), Itsdiffers from other Grhya Stitras for 
it differs in the material treated. The subject-matter of 
"the Grhya Sütras such as Samskáras, Madhuparka eic. is | 
here secondary. Nor is it like Srauta Sütras for though it 
discusses such ceremonies as Darsapürnamása yet the Srauta 
terminology is altogether wanting. The Kausika is a mixture 
of the two. Or it may simply be called an Atharvan Sütra. 
It adheres mostly to the AV of the Saunakiya school? but | 
itis also not unacquainted with the other Śâkhâs of the । 
| AV. Its main aim is to record all the practices connected 
| with the recitation of the charms and hymns of the AV. If 
‘is older than the Vai. Sat. and the Gopatha Brahmans. It 
is called as “ Smrti” as it is in mixed verse and prose. 
According to Prof. Bloomfield, it exhibits signs of different 
sources and different workmanship. It presents all the 
Grhya rites based upon the Atharvan mantras and from the 
‘point of view of the Atharvavedins. The style of the Sütra is 
| condensed and original. Jt possesses striking lexical material 
and helps us considerably in the understanding of the Atharvan 
hymus. It quotes passages from the Grhya Sütras and gives 
independent Parisistas such as Indramahotsava, Astaká and 
others, Perhaps, they were added in course of its preparation, 
It is composed of various strata butitis arranged very evenly. 
Nothing can be said about the date of its composition. It 
does not take any notice of the books XV and XX of the . 
AVS. It quotes very few mantras from the book XIX. It | 
is very valuable in understanding the ritual setting of the 
Atharvan mantras. The tradition about the AV which we 
know from other sources such as Charanavytiha, Panini, 
Mahábhásya, Puranas etc. and the later Atharvan literature is 
sR 
12. KeSava and Sayana say so in their respective ALSO 
13. Devadargin is mentioned in Kau. (85.7, 8) The Paippalada 
mantras are quoted in Sakalapátha. See Chapter II. 
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firmly embedded in the Atharvan prectices given by the Kau. 
Süt. There is so much intimacy between the Stitra and the 
60177 that there are very few of the Atharvan hymns which ° | 
are not found employed here. The Stitra is a strict adherent 

of thé school tradition of which it is the direct descendant. 

There is a close verbal relation between the hymns of the AV | 
and the Stitra. It is as drastically practical as the Samhita 
itself. It quotes the mantras of the AVS by their Pratikas. 


Contents — The Kau. Sit. is divided into 14 chapters 
or Adhy&yas. Each of it is further divided into Kandikás or 
sections. - 


Adhyaya I (1-9) sources, technical terms of Pakayajiia,. 
the full-moon and new-moon sacrifices, the grouping of the 
Atharvan mantras, the Santyudaka". 

Adhyaya II ( 10-17 ) rites for wisdom, success in vows: 
of chastity, charms for obtaining villages and every desires 
to secure harmony, Varchasyáni, rites in war and battler 
restoration of a dethroned king, coronation of major and 
minor princes. 15 

Adhyaya IIT (18-24) charms for the prosperity of । 
cattle and amulets for prosperity, Astaka festival, ploughing | 
festival, cattle-charms, those for obtaining clothes, rites for | 
dividing inheritance, Rasakarmáni, rites for building a house;. 
Paustikam, rites for ploughing and sowing: also those 
undertaken before entering upon a journey,  Vrsotsarga;. 


$ 


Agraháyani.'ó 
14. . - “प्रमाणं पार्वणे चेव प्रक्षृतित्वात्परीक्षते । 
^ परिभाषा च सर्वाथा प्रथमेऽध्याये संहिताविधौ ” Kesava 
15, AN सांपदकमाणि सांम नस्यं च वरच॑संपदाम्‌। 
"ce `क्रमाच्च.राजकमोणि द्वितीयेऽध्याये महर्षिणा ॥ Kesava. 
16, `` पुर्व निक्रेतिकर्माणिसवेपापप्रणुत्त्ये)  - 


disi ततः पश्चात. तृतीयेऽध्याये सं हिताविधौ ॥ Kelava. 
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Adhyaya IV (25-26) Bheigajytni, Strikarmáni, rites 
against abortion. Pushsavana, against sterility, obtaining 
^ husband, Garbhádhána, Simántakarma, sleeping charm, for 
capturing a truant woman, appeasing woman, overthrowing 
rival woman, philtres, to suppress jealousy, and wrath, to 
suppress paramours.7 | 

Adhyaya V ( 37-46 ) Vijtánakarmáni, oracles, charms 
against lightning, and storm, power in debate, for warding 
off evil effects of Witchcraft, for directing the course of a 
river, removal of fire, for imparting sexual vigour, to procure 
rain, for luck in gambling, and business, harmony, for pro- 
curing knowledge of the Vedas,.to obviate the effects of evil 
signs, amulets against evil dreams, Vasásamanam, removal 
of obstacles in sacrifice, to ward off evil influence of ill-omen-: 
ed birds, Prayaschittani, Parivitti Karma. 

Adhyaya VI (47-49)  Ábhichárikáni. 

Adhyaya VIL ( 50-59 ) rites to secure welfare in walk- 
ing, sleeping etc. safety for a merchant in business expedi- 
tions, removal of serpents, vermins etc., prosperity for cattle,. 
for beasts, and ships, long life, Varchasy&ni, Godánam, 
Chüdákaranam, Upanayanam, Medhájananam, Namakaranam,. 
Nirnayanam, Annaprásanam, Kámyáni. 

Adhyaya VIII ( 60-68)  Savayajtiáh. 

Adhyaya IX (69-74) preparation of house-fire, morn- 
in and evening ‘oblations, Baliharanam, sacrifice of first 
fruits of the season. 

Adhyáya X ( 75-79 ) Vivakavidhi. 

Adhyáya XI (80-89) Antyesti, Pindapitryajiia. 

Adhyáya XII ( 90-92 ) reception of guests, Madhuparka, 
ee तया S 

घज्यक्रमीणि [नि संवेव्याध्युपशान्तये- 2 
17. M या चतुर्थ संहिताविधो.॥ Kesava. 


a 


— 
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Adhyaya XIII ( 93-136 ) Omens and portents. 
Adhyáya XIV (137-141) Ajyatantra, Astakà, lutro-, 


A a 


duction to the studies of the Vedas, Indramahotsava. 


^(4) The Commentaries on the Kausika Sütra—(a) The 


commentary of Darilabhatta on the Kau. Sát. is called the 


Kaufika-Bhásya (from Kandikas 9-48 ), Dárila is fre- 
quently mentioned by Kesava, and the Atharvapaddhati. 
Vatsagarman was the grandfather of Dárila.? (b) Bhadra 
and Rudra were the two Bhisyakaras of the Kau. Sit.” 
Both are stated to be occasionally opposed to Darila. Their 
names are mentioned in the Atharvapaddhati, and in the 
Paddhati of Kegava.* Perhaps Bhadra and Rudra were the 
names of commentaries. Quotations from them are metri- 
cal. (c) Dasakarmani Brahmavedoktani—is a Paddhati 
restricted to Kau. 1-6; 37. and Samskáras, (d) The 
Atharvaniya Paddhati is restricted to the Grhya practices 
mentioned in the Kau. It quotes GB; Vai.; Naksatrakalpa, 
Angirasakalpa, Parisistas, Pafichapatalika, and Darila, Rudra, 
Bhadra, Upavarsa and Paithinasi, (९) Antyesti is a Paddhati 
on the XI Adhyáya of the Kau. (f) The Paddhati of 
Kegava is very useful. It ends with XIII Adhyáya of the 
Kau. Kegava at times differs from Dárila? He quotes from 
a very wide range of authorities. 


(3) The Kalpa Works—The Indian tradition of 
Charanavyüha, Atharvapaddhati, Mahabharata, Mahábhásya, 
Puranas etc. unanimously hold that the ritual part of the 
AY is presented by the five Kalpa works. The five Kalpas 
are named as the Naksatrakalpa, Vitánakalpa, Sarnhitakalpa, 


18. “ महावेदार्थविद उपाध्यायवत्सशमेणः प्रपौत्रस्य RosA कोशिकभाष्ये ” 


Bloomfield’s Introduction to the Kau. Sit. p. xi. 
19. JAOS XI, p. 376 Note 5. 
20. At Kau. 49. 3; 27; 58. 20: Sayana Intro, 27. Text 5. e= 
21. Cf. 29. 15; 31. 6; 19; 40. 16. etc. 3 


= 


Angirasakalpa, and Santikalpa.” The Sarnhitakalpa is also 
called as Sarhitávidhi and Âñgirasakalpa as Abhichárakalpa 
in the Charanavytiba attached to the White Yajurveda The 
Atharvapaddhati states that according to the great Acharya 
Upavarsa these five Kalpas are like Vedas, The Mahabhasya 
also mentions the Kalpas of Ká$yapa and Kausika. The 
Kalpa of Kausika is beyond doubt the Kau. Sit. and perhaps 
the Kalpa of Kasyapa is the same as the Vaitana sütra. 
According to Sayana the five Kalpas deal with the ritual of 
the AV in the four schools—Saunaktya, Aksala, Jalada and 
Drahmavada, Those who practised the five Kalpas were 
called as “ Paiichakalpinah ” 2, 


(a) The Naksatrakalpa*—It is also called as “ Krttika- 
rohini." Tt has little intrinsic value. It gives the names 
of stars, the Rsi families to which they belong, the objects 
affected by them, the regions and the extent to which they 
belong ; the occupation of a king under each Naksatra ( AV 
XIX. 7. 1-5 are rubricated here), ritual to secure prosperity 
from each star, ceremonies of Punyáha ( AV XIX. 8. 1-7 ), 
classification of stars, the work to be undertaken under each . 
Naksatra, food to be eaten, omens to be noticed, military ex- 
peditions to be undertaken by a king, Naksatrasnün&ni etc, 


22. The Atharva Parisista 49. 
23. For the discussion of the term Pafichakalpinah see Bloomfield. 
JAOS. XI. 378; Kau. Sat. Intro. p. lvii. The Kalpa works are 
very late and they are not mentioned in the Sütras or in the 
Bráhmana of the AV. nor in the Samhita proper. Especially see 
Mahabharata XII. 342-99. The term occurs in the Mahabhasya 
also. See, Indische Studien XIII. 455. 
पञ्चकल्पमथर्वाणं कृत्याभेः RARI 
कल्पयन्ति हि मां वित्रा अथवोणविदस्तथा ॥ Mahabharata. 
24. Edition—by G. M. Bolling and Negelein, Leipzig. 1909 as the: 
$ ` first Pasisista. à 
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(here Naksatradaivata Mantrah—Santikalpa 7-11 are given). 


Finally an appendix is given of the Paippaládà Mantrab s 


in Sakalapátha. 


(b ) The Aügirasakalpa?? — This Kalpa otherwise 
known as Abhichâra kalpa is not yet available. No Ms of 
this Kalpa is announced. Sayana gives a brief summary of 
it (Intro. p. 28). From it, it looks probable that the text 
was dependent upon the Chapter VI of the Kau. Sat. If 
this Kalpa turns out, it may throw light on the witchcraft 
and sorcery practices given by the Kau. 


(c) The Sántikalpa 7 — It is also of the nature of a 
Parisista and has little intrinsic value. Like Naksatrakalpa, 
it is mainly of the astronomical character. Its aim and 
purpose consist of presenting the ritual of Mahásántis, 
Grahasántis, or Santis like Aindri, Ágneyi? etc. for health, 
wealth, prosperity, victory, fortune or children. Sâyaņa 
takes notice of these Santis in his commentary, In the 
ritual of the Sántis are rubricated the Atharavan mantras 
mechanically. Its contents are given by Sáyana in his 
introduction ( p. 26 ). i 


25. AVP. II. 24: Cf. Bloomfield AJP. VII, p. 485 f. 


26. V. W. Karambelkar, “Ângirasakalpa” and “ Pratyangirakalpa ” 
in the Proceedings of the 13th All India Oriental Conference 
1946, p. 61.f. 


27. Edition—by G. M. Bolling with Text, translation and commen- 
tary in the “ Transactions of the American 
Philological Association” Vol. XXXV. and also its 
part in 1805, XXXII, pp. 265-278. 
28. Agni Purána-Chap. 262— 
* एतदरागुणेहांमो GAIT शान्तिषु ॥ वैष्णवी शान्तिरिन्द्री च ब्राह्मी रौद्री तथेव च । 
वायव्या वारुणी चेव कौबेरी भागवी तथा ।॥ प्राजापत्या तथा त्वाष्ट्री कोमारी वाह्निदेवता।॥ 


मारुद्रणा च गान्धारी शान्तिनेत्रतकी तथा ॥ शान्तिराङ्गीरसी याम्या पार्थिवी सर्वकामदा ॥ 
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(6) The Parisistas 
1slstas?—T 'e 791 ; 
~called the “KausikoktAni -— M E cow 
Naksatrakalpa, Râstrasari £ a is Their names are:— 
hit Rips cM Rájaprathamábhi k 
itakarmáni, Pistarátryáh Kalpah: Ariat . aohiseka, Puro- 
Tiladhenuvidhih, Brida so तसा 
manned Me imidanam, Tuldpurusavidhi, Adit 
andaka, Hiranyagarbhavidhi, Hasti a ; E 
sahasravidhi Rakar ae E ^ astirathadánavidhi, Go- 
; ; Hajakarmasamyatsariya, Vrsotsaroa, Indramaho- 
sava, Brahmayâga Skandavá EE 859 mano 
laksanam, Ar Ws | m, Yai कात तीन 
ie s2nam, Araniaksinam, Yajriapálalaksa Vedi 
&undalaksanam, Sami M o 
Ndalaksanam, Samillaksanam, Sruvalak Ae 
is RO sinam, Sruvalaksinam, Hastalaksa- 
nan, J vAlélakganam, Laghulaksihoma, mu 
homa, Ganamálà, Ghrtakambalam, A. Rane 
Wen , Ghr am, Anulomakalpa, Asurikalpa 
cehusmakalpa, Samucch: Avaschittani, Bra is 
बह DE imuec ayaprayaschittani, Brahmakürcha- 
| E 3 zadàgadividhi, Pásupatayratam, Samdhyopásaná vidhi 
| d E Sraddhavidhi, fron, 
amapa "napat: Kaut i i 
Oe os a i Var लक autsavyaniruktanighantu, 
an y Ee endings eir Grahayuddham, Graha- 
| samgraha, Ráhuchára, Ketuchára, Rtuketulaksanam, Kürma- 
l vibhâga, Mandalaui, Digdáhalaksanam, Ulkálaksanam, Vidyul- 
laksanam, ह A Parivesalaksanam, Bhümikampa- 
laksanam, Naksatragrahotpatalaksanam, Utpátalaksanam, 
| adyovretilaksanam; (08870, Adbutasanti, Svapnádhyáya, 
l Atharvahrdayam, Bbárgaviy&oi, Gárgyüni, Bárhaspatyáni, 
t Âusanasadbhutâni, Mahadbhutâni.. The Parisistas like the 
Naksatrakalpa are of little use for the exegesis of the Atharvan. 
They deal with a great variety of subjects — beginning with 
the Rajakarméni and ending with the Adbhutáni, in the order 
of the subject-matter of the Kau. Süt. Some of these 
are independ ently published*. Those that are about gram- 


29. Edition—by Bolling and Negelein. Leipzig. 1909. 
30. The Atharva Parisista 49. T 
31. Asurikalpa-Magaun, AJP. X.: Skandayaga or "Dhürtakalpa- 
Goodwin. 1005, XV. ; "Au£anasàdbhutàni-Hatfield JAOS. XV. 
pects Kautsavya-niruktanighantu-Bloomfeeld JAOS. XY.: Uttama- 
patalam, Grahayuddham, Adbhutasanti, Charanavyüha- Weber 
Indische Studien and Omina und Portanta. p. 320 ff. ; 
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matical and text-historical and even astronomical are more 
useful, Ganamila (32) gives the groups of hymns which: - 
are rubricated by their Pratikas in the ritual books of the 
Kau. Süt. and the Santikalpa. It mentions Krtyápratiharana, 
Chátana, Mátrnáma, Vástospatiya, Pàpmahá, Takmanásana,. 
Dubsvapnanásana, Ayusya, Varchasya, Ohitrá, Pátuivanta, 
Svastyana, Abhaya, Aparájita, Sarmavarma, Devapura, Rudra, 


and Raudra Ganas. The Asurikalpa (35) deals with the ritual 
of the magical practices with the black mustard plant (Asuri).. 
The Utcchusmakalpa (36) is a ritual ceremony iu honour 
of Utcchusma Rudra. The Uttamapatala ( 46 ) is primarily 
concerned with the Vratas, especially the Vedavrata. But 
according to the requirements it divides the AV into halves; 
quarters, Kándas, Anuvakas,together with its great Kandas 
and the first and the last verses of its hymns. The Varna- 
patalam ( 47 ) is noted by Whitney”. The Saunakiya Chatu- 
r&dhy&yikà does not contain a description of the alphabet 
which it presupposes and the purpose of this Parisista is to 
supply this deficiency. The Kautsavyaniruktanighaniu ( 48 ) is 
compared by Prof. Bloomfield with the Nirukta of Yaska. 
The text is very unimportant. Even its title is not exact. It 
contains only a series of words grouped together in. 69 con- 
tinuous paragraphs. It is neither a Nighantu nor a Nirukta.. 
It is based upon the work of Yaska only with a difference of 
arrangement. Its value for the exegesis of the AV is little. 
New material in it is scanty. The Charanavyüha ( 49) calls 
the AV as the Brahmaveda, mentions its nine Sákhás, the 
GB. the Laksana Granthas, 72 Parisistas, the Upanisads, the 
Vratas etc. Such Parisistas as Vrsotsarga, Indramahotsava, 
Ganamálá, : Adbhutüni- beár directly upon the corresponding 
passages in the Kau. Sat. NERA Eu e यर Js 
32. lu his edition of the Chaturadhayika JAOS. VII. pp. 333-616. - 
33. The comparison of such Parigistas and the corresponding 
passages from the Kau. will be an interesting study. 


2 1.02 ७७ s P Á 
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(7) The Smrti of Paithinasi—This work is known onl y 
through references. Eminent scholars like Bloomfield Pie 
chel, Caland, Jolly, Hillebrant have discussed about me | 
the author on Dharma. He is also referred to as M | | 
ofa Paddhati* and a Sriddhakalpa®. The above NUM | 
ed scholars have come to the conclusion that Paithinasi was | 
an Atharvan author of a Dharmasastra.® He is called as | 
Mausaliputra. His lost Smrti was a metrical work bearing | 
upon the Kau. Süt. He is quoted by Dárila, Kesava art । 
Syana. The. Bhavisya Purána mentions him as an author | 
of an Upasmrti, while the Smrtichandrika includes bin | 
in 36 Dharmapranetárüh. So does the Kalpataru of Laksmi- | 
dhara, the Sûtra of Sankhalikhita and Visvarûpa and others. 


(8) Laksana Granthas— लक्षणग्रन्था भवन्ति । चतुराध्यायी प्राति- 
शाख्यम्‌ पश्चपटलिका, दन्त्योष्ठवाधिः बुहत्सर्वानुक्रमणिका चेति ॥ The Laksana 
Granthas are five : Chaturüdhyáyi, Prátisákhya, Parichapata- 
lika, Dantyosthavidhi, and Brhatsarvánukramani. 


(a) The Chaturádhy&yi— is also called as “ Saunakiya 
Chaturádhyáyi".9 It is a kind of Pratistkhya and Whitney 


34. He is called Paddhatikara-A tharvapaddhati and Kesava on Kau. 
9. 9, Dasakarmani at Kau. 79. 9. ~ 

35. The Sraddhakalpa or Sraddhavidhi ( Parisista 44) belongs to 
the Saunakiya school. Has it got any connection with the 
Sráddhakalpa composed by Paithinasi? „Caland is also said to 
have reconstructed a Sraddhakalpa of the Paippalada School 
out of Hemádri's Chaturvargachintàmani. 
( Ahneukult. pp. 95 ff, 240 ff, 245 ff). 

36. ‘Fragments of Paithinasi Dharma 50178 ` collected by Dr. 

T.R. Chintamani in Annals of the Oriental Research of the 

University of Madras. Vol. IV. 1939. p. IV. pp. 1-40. — 


37. Atharva Parisista 49. : 


38. Edition—by W. D. Whitney JAOS. VII. with Text and. 
"Translation and commentary. 


| f 
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‘has admirably worked over it. The text concerns itself with 


the AV of the first 18 books. It covers the whole ground 
which is thought to be necessary for the completeness of a 
Pratigikhya. There is a Bhásya entitled “ Chaturddhyayi 
Bhasyam ” without the name of its author. The text is di- 
vided into six chapters (1) Introduction—definition of terms, 
interpretation and application of rules (ii) Phonetics and Eu- 


_phony—simple sounds, formation and classification of vowels, 
-consonants, their quality, and accents, finals, Pragrhyas, 


Abhinidhána, Yama, Nasikya, Svarabhakti, Sphotana, Karsana, 
Varnakrama. (iii) SamAWá—prolongation of vowels, dip 
hthongs, resulting accent, nasals, Visarjaniya. (iv) Construc- 
tion of Krama Pétha—its importance and construction 
(v) Construction of Pada Pétha—its importance, combi- 
nation, separation, of verbs, of prepositions, of suffixes, of 


„compounds, repetition of pada, special cases, enclitic accent 


in pada. (vi) Miscellaneous—Study of Veda, special irregu- 
larities, special cases of accent, protracted vowels, etc. 


The treatise is curt and concise. Definitions are few. 
Paribhásàs are wanting. The arrangement is simple. The 


"Chaturádhy&yi does not greatly differ in the range of subject- 


matter from the other Prátisàkhyas. There isa close con- 
nection between the Chaturadhyayi and the Astádhyàyi of 
Panini, Saunaka and Sákatáyana are the two grammarians 


-referred to by name. The work represents in the main the 
doctrines of Saunaka and belongs to the Saunakiya school of 


the AV. tis very difficult to fix the relative chrono- 
logical order of the Ohaturàdhyáyi and other Prátiàkhyas. 
As the Chaturadhyayi follows the Gana method, it quotes 
very few passages and small parts of words from the AV 


"Samhità, From the citations it becomes clear that it. recog- 


mizes only 18 books of the AVS. There are only two 
"passages from the 19th book (ii. 67; iv. 49 ) 


( 
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We are indebted to Mr. S. L. Katre for his important dis- 
sovery that Saunakiya ChaturadhyAyi is the work of Kautsa 


.and not of Saunaka. ^ The word “ Saunakiya ” appeared in 


a single MS. and it was probably with reference to the recen- 
sion of the AV with which it is concerned. Nothing is 
known about Kautsa. Had he anything to do with the 
Kautsa mentioned in Yaska’s Nirukta or with the Kautsavya 


-of the Niruktanighantu ? 


(b) The Prátisákhya9— As a matter of fact the real 
Prâtisâkhya of the AV may be quite different from the 


‘Chaturadhyayi, The Atharvapratisakhya belongs to the 


Atharva Veda in general and the Saunakiya ChaturadhyAyiké 
belongs to the AVS. The Atharvapratisikhya consists of 
three Prapáthakas only. 


Prapathaka (I)—It takes the Pada as the basis of 
Sandhi; mentions five objects —Etávatva, Apaváda, 808१09 
‘Sarhvedana, and Ny&yamukha. Then it gives double accented 
words, combination and separation of verbs, and preposi- 
tions, verbal accentuation etc. 


Prapathaka (II )—Considers the words with pararüpa 
‘Sandhi, words ending in “Ai”, Visarjaniya etc. in the 
Pada, tivo words seemingly single, single words looking like 
two, Avagraha etc. 

Prapáthaka ( IM )—Considers words with original “U na 
vocative elision, of Visarjaniya, shortening before single 
words, elongation of initial vowel, etc. 


39. JRAS. 1937, p. 731. 


-40, Edition—By Dr. Suryakanta. 1939. Za 
D By. Visvabandhusastri 1923,Bombay.) 55. . = 


I 
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The Atharvaprátistkhya is not comprehensive. Of the 
five objects, the last is the least achieved. And even the 
first four are partially fulfilled **. 


(c) The Paüchapatalikà? —The Atharviya Paiicha-- 
patalikà or minor and old Anukramani is meant to throw 
light on the arrangement and division of the:text of the AV. 
Samhità. From it we also come to know the Ris, Devatis,. 
and Metres of the AV of 20 books. But of the book XX, the- 
sages, deities and metres are taken from the Anukramani of 
AgvalayanaS.  S&yana quotes from the Patalikà (cf Com. 
on AV III.10. 7). Darila while commenting on Kau. 8. 21 
states :— “ पुनरुक्तप्रयोग: पश्चपरलिकायामेव 1". The text of the 
Patalikà mentions a Paribabhrava, a sage, in the very first | 
verse. It.at times, differs from the Kau. Süt. as regards. | 
the metre (cf. III. 7. 10). It iss metrical work. Whitney 
quotes from it in his translation. ; 
(d) The Dantyosthavidhi* -- | 
(e) The Brhatsarvanukramani**—It is called as the 
major Anukramani. It is related 10 the Saunakiya school 
of the AV. It is a work without the name of its author. 
Perhaps the work ended with the 10th Patala. The purpose 
of the work is stated as ^ आधथर्यणगणमंत्राणामृषिदेवतच्छंदांसि ?'- 


41. A Grammatical text called “ Atharvana Sütra" by Paniniya. 
seems to have been known to Trikandamandana. 
Bhandarkar's Report 1883, p. 30. 

12, Edition—by Bhagavaddatta. Lahore. 

43. “ 3 अथाथवणे दिंशतितमस्य काण्डस्य सूक्तसंख्या संग्रदायऋषिदेवत- 
च्छन्दस्याश्वलायनानुक्रमाचुसारेणानुक्रामिष्यामः । खिलानि वर्जयित्वा। ˆ 

44. “Uparibabhrava” and not “ Paribabhrava” is mentioned in 
the Kau. Sat. (9. 10). He must be some ancient personality 
connected with the AV. ee 

45. Edition by Ramagopalasastri, Lahore 1921. 

46. Edition by Ramagopalasastri, Lahore 1922. 


- 
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There is also an 11th Patala but it is based upon the Anu- | 
kramani of Asvalayara. The text refers to the Nirukta 
Rksarvânukramani, Brhaddevatâ, Pingalacchandahsastra, dte | 
Whitney has quoted sages, deities and metres from this | 
Anukramani. Thus these are the five Laksanagranthas. 


(9 ) Mánduki Siks$—It is reported to be a manual | 
of phonetics attached to the AV of the Saunakiya school. | 


(10) Atharvana Jyotisam*"—Tt is also called as “Atma- | 
]yotisam ", According to the text, its author is Svayarnbhü | | 
Brahmá who expounded it to Kasyapa. The text is closely | 
related to the AVS. The work is extremely faulty and 
draws abundantly on the Manu Smrti. (cf, XIII. 1-4) | 
It is undoubtedly a late production, though its theme is age- | 
old. There might be some other older work dealing with li 
the Jyotisa of the house-hold and medical performances of | 
the AV. The present work was completed according to 
the views of Bhrgu. It consists of chapters on Muhirta, 
Karana, Tithi, Vara, Naksatra etc. 


(11) The Atharvavidhàna —Hemádri in the Vratakhanda 
of his “ Chaturvargachintimani” presents an Atharva- 
vidhána. So does the Agnipurüma. (chap. 262) 


f 

(12) The Atharvaprâyaschittâni ^—The Kau. gives some i 
expiations. The range of these covers a large field : id । 
errors in sacrifice, for grave sins, for magic and witchera , | 
etc. Such a list of expiations is endless. Pr&yaéchittàni | 
forms a special charge of the Atharvavedins. 


jii 1924. 
47. Edition by Bhagavaddatta, Lahore i : 
48. Bloomfield reports about an “ Atharvavedokta Jyotigam 
written by a Panchakalpin, The Atharva Veda in the Grundriss 


Series, p. 17.) 
49., Negelein JAOS. XXXII. 71-144. 
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(13-) The Syaragastra®—It is traditionally known. 


work on accent. 


(14) The Atharvan Upanisads—Tradition associates 
certain Upanisads with the AY. According to the Atharva 
Parigista (49 ) following are the Atharvan Upanisads : 
Mundaka, Pragna, Brahmavidy4, Ksurika, Chülikà, Atharva- 
Gras, Atharvasikhá, Garbha, Maha, Brahma, Pránágnihotra, 
Mándükya, Nádabindu, Brahmabindu, Amrtabindu, Jñ- 
Tejobindu, Yogasikha, Yogatatva,  Nilarudra, 


nabindu, _ Xog 
Paichatàpani, Eka dandisamnyasavidhi, Arum, Harisa, Nara- 


yüna, Vaitathya. The ‘PafichatApani is the same as Nrsimha- 
tapani. The Vaitathya is the second of the four parts of the 
Gaudapida-Kariké on the Mandükya. Some of these 
Upanisads exploit the hymns of the AV. The Cháliká 
presents the entire catalogue of the theosophic hymns 
of the AV. It belongs to the AVS. The Pragna, Nila- 
rudra belong to the Paippalada school. The connection 
between the Sarnhità of the AV and the Upanisads is very 
loose, Even the GB. presents Upanisadic passages and the 
Sarabith itself abounds in theosophie material. Some Upa- 
nisads belong to other Vedas and they also appear in the list 
of those belonging to the AV. e. g. Kena. There are such 
Upanisads as Krsna, Garuda, Asrama etc. which are said to 
belong to the AV. Nàr&yana, the commentator to the Krsna 
Upanisad says: अथर्वणि पिप्पछादशासायामिद «mega रृष्णोपनिषच्चेत्युप- 


निषत्त्रयमामननातम्‌ 1” ^ The Garuda: Upanisad is simply a charm for- 


protection against snake-bite. 


50. S. P. Pandit, Intro. p. 15. 


51..." Eleven’ Atharvan: Upanisads " Edition by Col. J. A. Jacob.- 
: | Bombay. Sanskrit - Series, These are Krsna, Kalagnirudra,. 
Vasudeva, Gopichandra, Narayana, Atmabodha, Garuda, Mahá,. 


Varadapürvatápant, Varadauttaratapani, Asrama, Skanda. _ , 
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, (18) Sâyaņa’s Introduction 2 to his. Commen 
AVS :—Sáyana in his exhaustive introduction ‘to the AVS to 
which he has written a copious commentary, 
important questions about the AV. In the beginning he takes 
up the question of the relation of the AV with the Sranta 
performances. Tt is generally understood that the AV has 
nothing to do with the great Vedic sacrifices, and the older 
texts ( RV. X. 90, 9; TS. VI 5. 10. 3; AB. V.-32; TB, III. 
12.9; 1.1; 2,1; 26 ) do not refer to the AV in the sacrificial 
connection. This view is rejected by Sfiyana by stating 
that the function of Brahma in a V edic-sacrifice can not be 
performed without full knowledge of the Atharvan mantras.. 
The other Vedas do give some information about the duties: 
of Brahma but that is- insufficient ; and the Srauta Sütras 
have laid down the rule that nothing should be done- 
in a sacrifice with an incomplete knowledge (Ag. Sr. 
VIL 13). Half the work in a sacrifice is 0016 with the 
help of Trayi and the remaining half expects the knowledge 
of Atharvangiras (Atharvangirobhir Brahmatvam " GB 
If, 24; III. 2). The interpretation of such quotations as 
‘Sa tribhir vedair vidhiyate" or “ Traiyyá ue iti 
brüyát" (AB V.33) isto be rendered -accordingly. Brh.. 
Up. Nr. Tápani, Mun. Up. mention the AV. by name, 


tary to the: 


raises certain 


The division of the Vedic texts into rchah, sámáni, and 
yajtunsi ( TB I. 2. 1. 26) refers to the particular forms of 
literature. It does not refer to the division of the Vedas 
themselves. The mention of some mantra by ome pei 
cular name is quite different from the due of the si ie 
The name Atharva Veda is given after. he gr " P n 
composed ( saw ) the mantras in it (GB ae noes 
mantras of this Veda are used by सा i i TIL. 4), , 
the Veda is called as Brahmaveda (GB T. 9; H. 14 ; MI. 


52 S.. P. Pandits Edition. Bombay, 1895-98. 
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The Atharva Mantras are Siddha mantras. 
This Veda has five Upa Vedas-Barpaveda, Pisâchaveda, 
Asuraveda, Itibàsaveda and Puránaveda (GB I. 10) 

- The Sántis—the rites for prosperity, royal practices, the 
performances like T ulapurusavidhi, Mahádána are to be 
performed by the Atharvavedins. Particularly the duties of 
the Purobita of a king are the special charge of an 
Atharvan priest. 


Sayana further discusses the interpretation of 
* Svàdhyàyo Adhyetavyah ", the relation of the rite of ini- 
tiation and the duties of an Acharya, the Prámánya and 
Apauruseyatva of the Vedas. 

The nine Sákhas of the AV are: Paippaládáh, Taudab, 
Maudáh, Saunakiyah, Jajalah, Jaladih, Brahmavadah, 
Devadarsinah, Cháranavaidyáh. 

Of these the mantras of the four—Saunakiya, Jajala, 
Jalada, and Brahmavada are employed in ritual by the Kau. 

Sit, Vai. Sût., Naksatrakalpa and Sántikalpa—in accordance 
with the GB. It seems from the reference in the Kalpa- 

-sütrádhikarana of Acharya Upavarsa that the Kau. Sit. is 
called the Sambitavidhi. 

The Kau. Sit, deals with the full-moon and new-moon 
sacrifices, some Sarhskaras, witchcraft, sorcery, Ramya rites, 

- charms and practices against diseases, Pindapitryajiia etc. 

The Vai. Süt. gives prominent place to sacrifice and 

-rubricates Atharvan mantras in the ritual of Daríapürnamása, 
-Rájasüya, Asvamedha, and all other sacrifices. 
The Naksatrakalpa begins with the worship of the con- 
-stellation of Krttika and prescribes various Santis. 
_ The Angirasakalpa deals primarily with witchcraft pra- 
-ctices both defensive and offensive. It prescribes suitable 


PS 
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materials, time, place, Recessary Diksá, Mandapa ete, for 
Witchcraft, ’ 4 x; 


In the Santikalpa are given symptoms of the affectation 
by such grahas as Vinayaks and others and Santis are pre- 
scribed to propitiate them, 


T T : 
he Parigistas give royal practices as ceronation, rites 
such as Bhümidáua, Dhenudána, Tiladána, various sacrifices, 
Vratas, rites which are Nitya, Nainnttika and Kámya. 
The Kau. refers to the Atgirasakalpa gs Abrtyarigi- 
rasam " 6. 1). Here Arigirasa means 


“ As given in the 
Anvirasakalpa ". 


The word Pakayajiia refers to the 
Atharvanic practices. The Pakayajiia is twofold-Ájyatantra 
and Pákatantra. 


The New Literature 


(1) Editions of the AVS— 


(a) Edited by Roth and Whitney—Berlin-1855-6. 

(b) Edited by S. P. Pandit—Bombay-1895-8 (in 
four Vols ). 

The latter is with the fragmentary commentary of 
Sáyana with an elaborate introduction. There is no Pada- 
patha of the Kuntápa hymns. 


(2) Editions of the AVP— 
(a) Photographic edition by Bloomfield and Garbe— 
Baltimore-1901. ns 
Transli iti C. Barret in 5 
b) Transliterated edition by L. C. Ba m. 
ON 5 30, 32, 35, 37, 86 ( Book IV. by . Edgerton ) 
40, 41, 42, 48, 44, 46, 47, 48, 50). ur 
(८) Navari Edition by Dr. Raghu Vira. in three Vols- 
Lahore-1936, «adm 
A—19 
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(3) Index— 
^ (a) Index V erborum—W. D. Whitney-J AOS-XII- 
1881. 
(4) Translations :— 
(a) R. T. H. Griffith—The Hymns of the AV. Trans- 
Jated with popular Commentary- Benares-1893-96. 
(b) W. D. Whitney—HOS ( with additions by C. R. 
Lanman ) two Vols. Cam: 1903. 
(०) M. Bloomfield—SBE XLU. Oxford 1897. 
Seven Hymns in AJP Vol. VII. No. 4. 
( d )-Julius Grill—Hundert Lieder des AV -Stuttgert- 
1888. 
(e) Von Roth—Abhandlung uber den Atharvaveda— 
Tubingen-1836. 
(£) H. Zimmer—Altindische Leben-Berlin-1879. 
(g) Schermann— Philosophische Hymn- Strassburg ~ 
1887. ; 
~~ (h) Victor Henry— Translation in French of the AV 
books VII. XUI-Paris 1891-96. 


(i) Flerenz— German translation of the AV. VI. 1-30 


Gottingen-1887. 
(3) Grohmann—Medicinisches aus dem AY. 1863. 
(k) Ludwig— Der Ryveda-Prag-1876-88. 
7- (1) Muir—OST-London-1868-72. 
(m) Aufrecht—Das XV Buch des AV 1849. 
( n) A Bergaigne— V edic Manuel-Paris 1890. 


(5) Histories :— 


f) Maxmuller— History of Ancient Sanskrit Litera- 
ture ( 2nd Edi. ) 1860. 


= 
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$ (b) Weber—The Hi 
rans. ) 2nd Edi. 1889. 
(c) Bloomfield—The Atharva V 
Strassburg-1899. 
(d) Winternitz—History of Indian Literature. Vol. I. 
(e) Von Roth—Der Atharva Veda in Kaschmir-1875, 
(£) Vaidya C. V.— History of Sanskrit Literature. 
(6) Studies .— 


(a) M. Bloomfield—The Atharva Veda and the 
Gopatha Brahmana. (Grundriss )-SBE; XLII.-Contribu- 
tions in JAOS and AJP. (JAOS-XIII, XV, XVI; AJP- 
VII, XI, XII, XVII) i 

(b) A. Weber—Indische Studien-Berlin 1840-50; 
Leipzig-1898. 

` (e) W. D. Whitney—Linguistic and Oriental Studies, 

(d) Winternitz—Folk Medicine in Ancient India- 
Nature-( LVIII). 

Witcheraft in Ancient India-New World ( Sept. 1898). 

(e) Wise—Hindu System of Medicine. 

(£) Bolliug—Encyclopedia of Religion and Ethics. 
Vol. IV. c 
(g) V. Henry—La Magic dans |’ Inde antique-1904. 

(h) W. Caland—Altindisches Zauberritual - 1900, 
1908. oe 
(1) &. Bergaigne—La Religion Vedique-187 8-83. 
(j) H. Oldenberg—Die Religion des c a 
(k) A.A. Macdonell—V edic Mythology-189T. 

(1) Hopkins—The Religions of India-1895. 
(m) A. Hillebrandt—Ritualliteratur-1897. 
(n) A. Hillebrandt—V edische Mythologie-1891-1902. 


story of Indian Literature ( Eng.^ 


eda-Grundris$ series- 
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( ०) Muir—Original Sanskrit Texts-Vols. 5. 

(p) 07. 1. P. Chaudhari—On the Interpretation of 
some of the doubtful words in the Atharvaveda. 
5 (q) Dr. N. J. Shende— Religion and Philosophy of 
the Atharva Veda ".—Poona 1952. 


( 7) General :— 


(a) Macdonell and Keith—V edic Index. 
( b) Keith—Religion and Philosophy of Veda. Vols. IL. 
(०) A. C. Das—Revedic India. 
(d ) Maxmuller—Chips from a German workshop. 
(e) Arnold—Y edic Metre. 
(£) Frazer—Golden Bow. 
(g) Kagie—Rgveda-( Arrowsmith’s Translation ) 
(h) K. P. Jaisval—Hindu Polity. 
(i) Dr. N. Venkataramanayya—Rudra-Siva. 
(g) Dr. P. C. Bagchi—' Pre-Aryan and Pre-Dravidian 
in India etc. ’ 
(k) Gaiger—‘ Civilization of Eastern Iranians. ' 
(1) M. M. Kunte—‘Vicissitudes of Aryan civilization," 
(m) 8. B. Upadhyaya—' Woman in Rgveda’. 
(n) Dr. Mookerji— Nationalism in Indian Culture ’. 


(8) Journals :— 


(a) JAOS. 
(b) JARS. 
(०) ABORI. 
(d) AJP. 
* (e) Indian Culture. 
) Indian Antiquary. 
) Journal of Oriental Research, Madras. 
) Journal of the Kama Oriental Institute. 
) Proceedings of Oriental Conferences. 
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APPENDIX (3). s 
** COMPARISONS FROM THE AVESTAN CIVILIZATION ” ` 


i (Society ; Cult of Soma-Haoma, other ceremonies ; 
Deva-Daeva ; Varuna-Ahuramazda ; Mitra-Mithra ; Agni- 
Atar; Minor divinities ; Creation; Myths, legends, Disposal 
of the dead ; Heaven and hell etc. Y 3 


l " The Veda”, writes Prof, Von Roth, “and the Zend 
Avesta are the two rivers flowing from the fountain-head ; 
| the stream of the Veda is the fuller and the purer, and has 
remained true to its original character ; that of the Zend 
Avesta has been in various ways polluted and has altered 
its course and can not with. certainty be traced back to its 
source”. In other words the Aryans and the Iranians 
were living together once, a fact, which is amply proved by 
what is common in the Veda and in the Avesta.? The 
Separation of the two came about for some indefinite reason 
‘and in a subsequent period. The split between the 
Aryans and the Iranians is according to some a religious- 
schism? but others refute the theory of schism vehe- 
mently. 4 [n spite of uncertainty in numerous details,. 
the affinity between the two branches of the same people is 
very great, This affinity covers surprisingly a greater area. 
of language, ceremonial, mythology, cult of Soma, mythical 
names, cosmology, eschatology and the like. 


— 


Maxmuller, “ Chips from a German Workshop”. Vol. I. p. 87.. 


2. Macdonell, “ Vedic Mythology " pp: 7-8: 
Haug, “ Essays on the Religion of the Parsis ” (popular Edition) 


pp. 267-295. ae 
K. C. Chattopadhyaya, " Kama Oriental "No. 31. pp. 209-23 


he 
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Fach Veda bas two parts—the Mantra and the Brah- 
mana, - The Vedic, Mantra is the same as Avestan 
Manthra.> Both the words mean ta sacred formula’. Zoroaster 

AD 


is called as Manthran and ५ Manthra Spentà" is one of the 
holy scriptures of the Parsis. 


Society—In the early Vedic period there was no caste— 
division. The common name for people was Visah® but 
the Brahmins got ascendancy by and by in the social 

struggle for power (AV. II. 19 ye: 
W 7 s Among the Iranians too, in the early 

period social classification was not rigid 7 
but in course of time the society divided itself into four 
classes of Athravan (priest), Rathaeshtar ( warrior ); 
Vastriosha (cultivator ), and Hutaokhsha ( workman ). The 
Athravans also became gradually powerful. The Mobeds 
recite the extant Avesta orally as the Srotriyas do the Vedic 
texts. 


. The Cult of Soma-Haoma is equally. important in the 
religion of both the Áryans and the lranians. In the Veda 
and the Bráhmanas there are extensive passages in praise of 
the Soma plant. So are there in the Avesta. The mixing 
of the Soma juice in milk and water, the mythological 
account of Vivasvat the father of Yama ( Vivanghavat, the 
father of Yima-Jamshed ) who is said to have performed the - 
first Soma-sacrifice, the number of priests employed in a 
Soma-ceremony—all facts agree in ‘many respects in the 
Vedic ‘and the Avestan literatures. Even the epithets of 


5. Weber, “ History of Indian Literature”. 0. 38. 


6. Weber, “ History of Indian Literature", p. 38. 
7. ७8008 Ha 48. 5, 
8. Yasna Ha 19. 17. 


^ 
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Soma such as “hari” ¢ Zairi 
Ti de hari € Zairi ) and others are the same’. ° 
| ^ E of extracting the juice from the plaut does not 
differ. The Vedic accounts tell us that the Soma plant was. 
(1) RV. 1, 89, 3. brought from Mijavat by a Syena so 
also Haoma Yasht describes it as brought 
from the mount Alburz by birds. Hence Prof. Macdonell 
concludes that the Soma-Haoma ceremonies were closely 
analogous among the ancient Aryans and Iranians, !! 


Other ceremonies such as Sautràmani-Stoma and Baja? 
Pravargya-Paragaru are also closely allied. The Vedic 
Apri hymns remind of the Avestan Afringan recitals. The 
seasonal sacrifices ( Ohátarmásya Istayah ) of the Aryans 
are akin to the Iranian Gáhanabárs which are also seasonal 
festivals. Ju the Vedic literature there are abounding 
references to the animal sacrifice so also from several 
passages iù the Nirangistan it appears possible that animal 
was slaughtered even in the Yasna ceremony. The Diksa 
ceremony preparatory to sacrifice was of 12 days among 
the Vedic Aryans. lt constituted tbree Tryabas and ‘two 
Atirdtras. This meant that the original Dikså performance 

d dae e ORES of only nine days. ® Among the 
a XA. ancient Iranians too, the ceremony of 
of Dvadagahs ^^ — Bareshnum (purification) was of nine 


920012 nights. Thus the two ceremonies 


:9;-' Soma is called “ Aturasya Bhesajam ' A 
~~ -also “ Haoma dazdi me beshajanama " (Yasna 10. 9). Also 
f u-ĤĦukhratu; Svarsa-hvaresh; Vrtrahâ-vere: 


Haomahe madho stc. as 


! (RV. VIII. 72. 17) so 


` compare Sukrat : 
. thraja; Saumyam madhu- 
10 Homa Yasht II. 10. 
11. Vedic Mythology PP: 113-114. 
12. RV.1.5.8. “त्यां स्तोमा अवीब्रुवन्‌ RT श 
सनेदिमं वाजमिन्द्रः सहलिणव्‌। oc A 
p. 9 and AB. I, 3; IV. 24, DSN ; 


SERES T 


13. a Vendidad Cha 
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agree in many respects. The Agnistoma was originally the 
Soma-Haoma rite. According to thé Brahmin belief it led 
the ‘sacrificer to heaven; and such was also the belief of the 
Athravans. According to the Vedic conception the gods 
ee and men were interdependent. It 
(1) देहि मे ददासि ते „was the fundamental principle of the 
^ ae ARH! Vedic sacrifice that it rendered help to 
gods, strengthened them with offerings. 

The gods thus strengthened brought welfare to men. (Cf. 
“ तन्वतां यज्ञ बहुधा विसृष्टा आनन्दिनी ओषधयो 
भवन्तु”). ® The same idea is found 
in the Avestan scriptures also. Daksina 
or Ashadod was given to the sacrificing priest both by the 
ancient Aryans as well as Iranians, The kind of guerdon 
given to the priest was in the form of cows or clothes 
(AV.XX. 127. 1-8 ). Tbe Bareshnum ceremony by 
means of cow’s urine may be compared with the Upakarma 
ceremony with the use of Pafichagavya. This custom comes 
from very ancient times and is very efficacious against all 
kinds of bodily disorders. * The Parsi Kushti is likened 
to Brahmin’s Yajüopavita. According to some, 7 in olden 
times this Yajüopavita was not a thread girdle as it is now 
me . .., but a Visas or an Ajina. This Kushti 
(3) ERS ASI of the Parsis is made of wool and the 
E UAM Vedic reference ® also corroborates this. 
That the ancient Indians and Iranians 


(2) AV, IV, 15, 16. 
RV.IX 30. 3. 


14. In the Mithra Yasht (55) and particularly in the Ahuramazda 
Yasht(9). In the latter Ahuramazda asks Zarathutra to 
worship him with worthy offerings, day and night, so that “He, 
Sraosha and the Farohars, may come to assist him ” Cf. Moulton, 
“Early Zoroastrianism ", p. 41. 

15. Fravardin Yasht (51); Alberuni “ India” Vol. II, pp. 133-34. 

16. Haug “Essays” p. 286. 

17. B. G. Tilak-“ Vedànga Jyotisa and other Essays". gn 


n 
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bad months of equal duration and had a lunar calendar is 
~ known by implication from the reference to the period of 
gestation which according to the ^R V? 
was of ten months and according to the 
Vendidad?8 also. है 


(1) RV, V, 78. 9. 
* द्रा मासाउछयानः 


कुमारो आधे मातारि। ” 
| Deva-Daeva— That the Indo-Aryans 
and the Indo-Iranians were sister tribes can be proved with 
the common names of gods. Much capital is made out of the 
word Deva which occurs in tbe Vedic and post-Vedic litera- 
ture for innumerable times in the sense of “shining gods”. But 
its Avestic equivalent ‘Daeva’ hasassumed a bad sense. Daeva 
in the Avesta connotes a bad sense definitely enough but from 
a Gathic passage? it becomes clear that in very old times the 
word must havehad a good sense. Conversely in the Vedas 
also at times ( cf. “ सोऽस्मान्‌ सर्वतः पातु हेत्या देवासुरेभ्य:। AV LV. 
10.5) we find that the word Deva having a bad sense. 
hould we read the word .Miradeva of 

(2) RV. VIL 10420. the RV® in this light ? 


Varuna : Ahuramazda: Ahuramazda is the greatest god 
of the Avestan pantheon. He is said to be the counterpart 
of the Vedic Varuna”. Varuna of the Vedas is the supreme 
lord of the moral realm (rta); so is Ahuramazda of Asha 
( eternal law ). The epithets of Varuna and Aburamazda 
are generally common. Varuna is Asura and even so Abura is 
the title of Ahuramazda in several Avestan passages.” Buch, 
epithets as Medbira, Dbira, Kavi, Sukratu etc. belong to 
Varuna which show that the great god was great and wise. 
Ahuramazda is also described with similar adjectives showing 
ise.—he is Cbistivao ( wise), and Khratumao. 


him great and w. 
BERI NON WE > 


18. Vendidad 5. 45. 

19. Yasna Ha. 44. 13. 

20. Macdonell-Vedic Mythology P. 20. 
2b. Yasna Ha 44. 5; 6, 12, 19: 46. 6. 
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As Varuna is Mabân sois Ahuramazd4.” Visvavedah,—Vispa 
vidv&o, Sudánu-Hudhanu, Amrtarevah-Ameshaspenta, Revat 
(dadhate )-raevat, ' Arabdha-Adhavish Sumrlika-Merajdika, 
Uruchaksas-Vouruchashane, Baesaja-Baeshajya* are some 
more common epithets of both. Varuna is one of the 
hundred and one names of Ahurarnazda. Yor the omni 
science and omnipresence of both AV IV. 16. 1, 2, 4 deserve 
comparison with Yasna 31. 3 and Ven- 
didad 19.20. Gnáh are called the wives 
of Varuna”, Similarly Genao are said to be the wives of 
Aburamazda.* The KV, states that Agni was born from 
the womb of Asura,” in the same way 
Atar (fire) was the son of Ahuramazda 
( Ahurahe mazdao putha ). Varuna’s association with Mitra 
is conspicuous in the Vedic passages as of Ahuramazda with 
Mithra in the Avestic.* 


(1) RY. 1, 62, 8, VIII 28 


(2) RV. III. 29, 1, 


22. Mazda is a compound word and its exact equivalent is not to be 
found in the Veda. Several attempts have been made to trace 
this compound Cf. Maxmuller:‘‘ Science of Mythology’. I. p. 
126. Prof. Hommel equates Ahuramazda with the Assyrian god 
^ ." Assara Mazas”. Proceedings of the Society of Biblical 
£ ‘Archaeology, March 1899. d EE 
23. RV. VIII. 42. 1; Vendi. 19. 20; Rv. 67,4; Ahurayasht.14- 
- RV. 1.136. 6; Ahura Yasna 51. 4; RV. I. 25. 5; Gatha Yasna. 
_. , 33.13; VS. XXXVIII. 34: Yasht 7 
24 - .Yasna 38. 1-2. Gnah or Genao are the waters of rain, 
25. Varuna is identified with the Greek word “ Ouranos "-Max- 
‘muller ‘Science of Mythology’ p. 501. Prof. K. C. Chattopadhyaya 
‘: objects to it on the ground of differences in accent. He:also 
yu objects to the identification of Varuna with Ahuramazda stating 
c that the two deities have different characters (Address. pp- 
_ 16-17) So does Prof. V. K. Rajavade ( Report of the first 
Oriental Conference Vol. I. pp. ६-10 ). Miss Plunket on the 
other band thinks that the great Asura Rudra isas close -4 
parallel to Ahuramazda as Varuna. ( Ancient Calendars and 
Constellations pp, 154-165) basing her view on the Rgvedic 
passage (11. 1. 61 )-त्वमम्ने xar असुरो महो दिवि । 


7 


>~ 


9 
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 Mitra-Mithra—Mitra. presided over the day as did 
On a Varuna over the night. This accounts 


IL 1. 7. 3. for their close associationin the Vedic às 


wellas in the Avestic passages (AV [X.3. 
18 js Mithra is worshipped with Ahura fn i 
of the Mithra Yasht ( 113, 145 etc, ). Not only the name 
but even the epithets of Mitra-Mithra are identical. Mitra 
as well as Mithra are true friends of man, they watch through 
their spies (spasa-spas ), they are wise ( Sukratu-bshkhra- 
thvao ), they are priests ( Hotar-Zaotar ), and live in thou- 
(2) RV. V. 62. 3. 
Hazangrastuna ). Both make the waters 
move and plants grow?” 


B Agni-Átar— This isthe most important deity of the 
Indo-Aryans. The Avestan word Atar is from the Vedic 
Athar from which also we come face to face. with Vedic 
Atharvan and the Avestan Athravan. “ Atharyu” is the 
des special epithet of Agni.9 The word Agni 


3) RV. VII.1.1. : ` A ; 
Bec is found in the Avesta as “ Agenyáo ”,” 


an adjective only. ‘To keep the fire always burning was: 


considered the most sacred duty both of the Aryans and 
Tranians of the ancient times. Samidh or scented wood is 
the usual food of fire. ‘The fire was worshipped three times 


a day in the Vedic period and also in the Gathic age. The 


Gahas were also three” _Barhis or Barsam was spread 


on’ the fire-altar.? The most famous personage .. who 


—59 


26. Yt. X- 13. 

27. Mithra Yt. 61. 

28. Yasna 38. 5. 

29. Yasna 44. 5. 

30. Sraosha Yt. Ha 57. 6. 


^ 


sand-pillared palaces ( Sahasrasthüna— 
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installed the holy fire in the Indo-Iranian period was Kair 
Ushan (afterwards called as Kai Kaus, 
WF RV. VIE 23.1%. {he grandfather of Kai Khusru) of the 


POMS... Avasta Similarly in the RV. In both 
` निहोतारमसादयत्‌। 


(2) RV. VI. 9. 7. 


the religions it is a common belief that 
neg ede the d fire kills oe s with his 
ति flames (AV I. 28,1,9 ). Similarly fire 
तस्थिवांसम्‌” was kept in darkness according to the 
(3) RY.X.87,2,14, Curious custom that was current in both 
the people. The epithets of Agni such 
às Ojasvat—Aozonehvat, Grhapati-Vispati-nmanopaiti, Sakhá 
Hakha* etc, appear both in the Aryan and the Iranian scri- 
ptures, Fire is essential in almost all the ceremonies of the 
Áryans and the Iranians, for fire is “ the father of sacrifice." 
All the instructions given by the 
Gautama Dharmasütra?9 or  Visnu- 
Smrti® for preserving the purity of fire 
were imposed upon the Zoroastrians also. In the Avesta we 
«come across four kinds of fire which correspond with the four 
kinds of fire mentioned in the AV ( III. 21.1.). The Vedic 
Jatharagni, Augadbini, A$mágni, and Vaidutágni can be 
equated with the Avestan Vohufrayan, Urvazishta, 
Berezisavangh and Vazishta. An angel bearing connection 
with Atar is well-known as “ Nairysangha ”3 and all the 
scholars are agreed that this angel has his counterpart in the 
Vedic Nárüsamsa. Both the words are similar etymologically 
The newly consecrated fire was ceremoniously installed both 


by the Aryans and the Iranians in an Agnierha Agnyagára- 
Agyári. 


(4) Gau Dh. IX. 32, 
(5) Vis. Smr. 71. 32. 


31. RV, II. 36. 5: Atashnyaish; RV. I. 12. 2, 6; VII. 15 2: Yasna 
17. 11. 


32. Vendidad 18. 1. 
33. Vendidad 19. 14. e 


— — " cuu a का 


] 
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Among the minor divinities, 


Hvar is the Avestan word 
for the sun, the exact, Sanskrit 


equivalent for it being 
Gy RV NOS » Svar, the® light of heaven. The Hvar aud 

the sun have common epithets such as 
Amrta-Amesh, Raya (shining ) ; Advartaspa (possessing 
swift horses), The sun was considered as the eye of god 
Varuna9- Ahuramazdas, V arunap repared 
à path for the sun? *« The sun is wor- 
shipped in both the religions for prospe- 
rity, wealth, children and to destroy 
sorcerers, and witches? Even the 
Savitri Mantra® has something common 
with the Zoroastrian Mantra of Ahunavairya. 


(3) RY. I. 50. 6. 

(3) RV. I. 24. 8, 
वरुणश्चकार सूर्याय 
पन्थाम्‌ 

(4) RV. III. 62, 10, 


The Vedic Aévins are met with in the Avesta as 
Aspind. The “ Asvinau Yuvánau ® 
are exactly Aspina yevino in the Avesta. 
Dasra and Nasatya are the frequent e of Asvins in the 
Vedic hymns butin Zoroastrianism, Nasatya-Naonghaithya 
has turned out to be a demon”. 

Of other divinities Sarasvati is Harakhaiti; Apâm Napát 
is the same; Trita is Thrita; Vala is Vara; Usas is Ushaogha 
or Usha? Aramati is Aramaiti; Aryaman is Se 
Bhaga is Bagha; Amrtas are Ameshspentas; pitrs are 


(5) RY. VII, 67, 10. 


34. In the Khurshed (the corruption of original Hvar) Nyaish the 
passage is 'Hvare khshaetem ameshem rayem Advart aspem 
o 


yazamahade ". 

35. Yasna 1. 11 E 
36. ‘cf. “ Kheng staremehs dat advanem (yasna 44. 3). 

o IN d for sorcery-Yatu is cominon. m > 

^ NA 20 10. 9; 19.43; but not in the Boghaz-koi Inscri 

ption of B. C. 1350. 


39, Ushangha or Usha is a female ae 
in the Avestan literature 1s very meagre, 
^ 


ofthe dawn. Its praise 
—Ushahain Gaba 5. 


^ 
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Faroharsi; Yajatras are Yazatas; « Nabbanedistha is Nabanaz- 

dishta; Ksbatra is Khshathra. They are equally to be found 
11 both the religions. 

Another peculiar feature common to both the Vedic as 
well as the Iranian religion is the invocation of joint divini- 
ties. The Dyáváprthivi is the same as Asman and Zem. 
The twoare mentioned and adored together, Similarly 
the Vedic Vigvedevah ( AV. XI. 6. 19) are found in the 


Avesta as Vispe Yazata. The Visvede- . 


७) कि ५०0० yih® are 33 in number and so are. the 
AV. X. 7. 10. हु श T - -" 

Vispe Yazata^, he evil spirits or 

demons are also described in the works of both the religions. 

Druj of the Avesta is the Vedic Drha; Raksases are Rakhsa 

(Yasna 24.12) but only as an evil being. १६ is the same. 


Creation—As regards the cosmological ideas of the Vedic 
times, we have some parallels in the Iranian religion. In 
the RV®, we are told that Prajipati 
created the universe by reciting Nivid. 
Similarly Ahuramazda recited the 
Manthra Ahunavairya and created the universe.“. According 
to the Vájasaneyl Sambita® Visvakarman 
was first created and then he completed 
the work of creation, Similarly Vohuman, an archangel 
was first created by Ahuramazda!s and upon him fell the- 


(2) RY. I. 96. 6. 
“पूया निविदा । 


(8) VS, XVII. 32, 


40. स्वादुप्रंसदः पितरो वयोधाः कृच्छाश्रतः शक्तीवन्तो गभीराः। RV. VI. 75. 9, 

चित्रसेना इघुबला awa: सतोवीरा Sup त्रातमाहाः ” VS. XXIX. 46. 
'TS. IV. 6. 6. 3. 

41. Bloomfield * Religion of the Veda” P. 121. Dhalla- ** Zoro- 
astrian Theology" P. 93. and Fra. Yt. 17, 23, 24, 30, 37, 45, 
69, 71, 75 etc. 

42. Yasna 1. 19; 2. 18; Yt. 11.17.17. 19. 

43. Mithra Yt. 61. 

44. Yasna 19:8, 15. 

45. According to Bundehishna. 6 
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; r of f rth rer t e 1de f universe as au eog of 
55 


SO M NER Prahman is found both in Manu‘? and 

Minokhred, The order of creatiun; as 
(3 RY. X. 190, described in the RV® resembles very 
i closely that to be found in the first 
interrogative verses of the Gathast?, Accordingly, in. the 
beginning the moral law was established ( rta-Asha ) and 
then the sun, the earth, the sky foliowed. The myth of 
(3) RV. X. 63; 63, Prajapati as told in the RV.® seems to 


be closely analogous to that of Gayomard 
and Zarathustra as referred tob y the Bundehishna (chap.3z)®. 


Myths and Legends—The myths are many a time very . 
puzzling. Little is to be found common in the myth of 
Prajápati's infatuation towards his daughter Usas. and, the 
Pahlavi legend of Ahuramazda's procreation of Gayomard, 
the first man, in Spent& Aramaiti or creation of Mashi and 
Mashyani in his mother Aramaiti by Gayomard. But much 
is common in the story of Yama and Yami and Yima and 
Yimeh as reported by Bundehishna. The essential difference 
between the two is that Yima and Yimeh proginated the 
human race while Yama refused the demand of Yami, 


The RV speaks of the watery cloud ® as a buffalo with 
. one foot or three feet and even. with 
w RTT ipsi 2 eight feet. It has four horns, two 
is BR heads,and seven hands. lt is bound 
by a triple bond and it roars loudly.” Similarly in un 
Bundehishna ( chap. 19) there is a myth of tbree-footed 
MÀ 
46. Minokhred, A Pahlavi text 44, 8. 

47. Yasna 44. 315. 
48. The seed of Prajap 
the Fravashis-the d 
49. It is one of the Vedic riddles. | i * : 


ati is called Nabhanedistha-Nabanazdishta, 
ivine guardian of the germs of generation. i 
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ass which stan ls in the midst of the ocean Farahokant. It 
has three feet, six eyes, nine mouths, two ears and one horn. | 
He brays loudly. Tt represents mystically a watery cloud, 
Tn the RV ® Vivasvat is the father of Yama. He 
produced 8079. 22 Trita Aptya also 
(0 १9% ४५८९ prepared Soma.® In the Avesta 
(2) RV. IX. 26. 4, Vivanghavat isthe father of Yima. ४ He 
(3) RY. IX. 34. 4. prepared Haoma. Athvya was his second 


( RV. VIII, 47. 13, 14, SOD and Thrita was the third. Thrita. 
was a divine physician as Trita was. ३ 


Yama is the god of death. He was once a man and 

. king. He was the first of mortals who died and went to the 
other world (AV XVIII. 3. 13). This Yama is undou- | 
btedly the same as Y ima of the Avesta. | 


Manu is mentioned in the RV 9 as the father and 
७) RV. X. 62. 11, leader of mankind. According to the 
(6) SB.1,8.1,1,10. story of the Satapatha Brahmana 0 | 
(7) RV. IL. 33, 13. Manuescaped from the great deluge. 
This myth of the deluge is traced in 
the AV ( XIX, 39. 8 ) 2 and the RV ® according to Prof. 
Wilson. This story of the great deluge is described in 
detail in the Sitapatha Brahmana and the Vendidad. 


In certain passages of the RV we have references to 
Abi Dása—Ahi the great demon ( Dasa) Vrtra. He is । 
represented as having six eyes ( Salaksa ) । 
and three heads ( Tri girsina)®. Then | 
there is the following verse :— 
स मित्र्याण्यायुधानि विद्वनिन्द्रेषित आप्त्वो अभ्ययुध्यत्‌ | 
जिशीषोणं agea जबन्वान्‌ त्वा्रस्व चिनिःससजे चितो गाः O” 


(8) RV. X. 99, 6. 


(9) RV. X. 8.8. 


50. The myth is traced even to Yasna 42. 4. 
51. Yasna 9. 10. 


52, “ यत्न नावप्रभंशनं यत्र aaa: शिरः ”. 


^ 
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in which itis told that Trita Aptya skilled in the use of 
weapons of his father, urged by Indra, slew the three-headed 
0) Of RV. xX, 48,9, demon with an iron-pointed shaft and 
i freed the cows.” This Revedic Trita 
Aptya seems to be the same as the Avestic Thraetaona 
Athvya. According to the traditional account given in 
the Avesta, Thraetaona of the Athvya family killed the 
three-headed and six-eyed Azi Dahaka who was a Druj 
aud a source-of a great calamity in the world. 9 


The great Indra-Vrtra myth of the RV is found in the 
Avesta in the form of Tishtar-Apaosha myth. The reasons 
for this change are not far to seek. Indra as Verethraghna 
( Vrtraghna) appears in the Avesta as an angel only 
commonly called as Beheram Yazata. And Indra as Indar 
is reduced to a demon, The myth, therefore, appears under 
different names, though the spirit is the same. Tishtar, an 
angel presided over rains; and Apaosha a demon, stopped 
them, The conflict was therefore inevitable. Tishtar whose 
strength increased by the sacrifice, especially by the Haoma 
sacrifice performed by men could kill Apaosha. 


In the AV (VI.16.13) Atharvan is said to have 
produced fire by rubbing two sticks together. The fire 
thus produced was called Ayu. Or according to another 
version, Mátariévau brought fire from 
far afar. ® Similarly according to the 
traditional account recorded in Shabnama, the Eres 
Hoshang picked up a stone and threw it against a se in 
order to kill a serpent. The aim was missed p Aor 

enerated by the collision. This also reminds o ra 
à who produced fire by striking one stone 
(O) 77060 5 against the other. ® 


1110 ee 


53. Gosha Yt. 13-14; Aban Yt 33-34: Vendidad 19. 113. 


A, 20 


(2) RY. I. 93. 6; ITI, 9.9. 


=~ 
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As regards the philosophical idcas, we know that by the 
end of the Vedic period a kind of polytheistic monotheism 
was ‘arrived at im spite of incipient . pantheism | * and 
monotheism is the fully established doctrine in Zoroastrism 
from as early a period as Peshdadian period. 


Disposal of the dead — The RV. mentions cremation and 
occasionally burial as the methods of the 
disposal of the dead. The Pitrs both 
Agnidagdha and Anagnidagdha are re- 
membered. The AV (XVIII. 2. 34) remembers an old 
custom with the two current—that of the exposing the dead 


(1) RV. X. 16, 10.13, 18, 
(9 RY. X. 15, 14. 


~ 


ये निरवाता ये परोक्षाः ये दुग्धा ये चोद्विताः । 


This is the prevalent custom among the Iranians who 
expose their dead to be devoured by birds, vultures etc. * 


Among the Aryans an ox or a goat was burnt with 
the dead body in the belief that the soul of the deceased 
marched into the land of the Fathers riding the animal. 


(AY. XII. 2. 48 ) :— 
GEG game mer स वो निरवक्षत्‌ दुर्तादवयात्‌ | 
आरोहतु सवितुः नावमेताः षद्भिः SA: अमतिं तदेत ॥ 


The Avesta also mentions this custom along with its. 
belief ¥ which is now extinct. Different parts of the dead 


54. This conclusion of Maxmuller (“ Origin of Religion" p. 235 
and A. A. Macdonell “ Vedic Mythology " p. 20) is based upon: 
the Rgvedic references: I. 164. 46; III. 55. 1; X.81. 3; 82. 2; 
121. 8. 


55. Alberuni "India" IT. p. 167 


56. Yasna Ha 11, 4/5 and also the Pahlavi text ''Shayasta-la— 
Shayasta. 11. 4, Rt 


2 J 
A 


sje Comparisons : The Avestan Civilization 307 


body were reduced to eléments both according to the idea of 
the Aryans and Iranians. 


a ^ 


The idea of Heaven ( Brhat Sadanam )—Hadhana with 
its description agrees in greater details both in the Vedic and 
the Avestic literatures ® 57, Though there are difficulties 
(1) RY. IX. 113; in ascertaining the parallelism between 

m Rum : the pitryana and the Chinvat bridge, 

IE RU yet? as the two dogs of Yama, each, 

having four eyes are met with in ihe 

Avesta on the Chinvat Bridge, the identification should not 

be far-fetched. The Svána becomes Spana in the Zend? 

literature. The idea of hell also is common to both the 
scriptures ( AV. VIIL 4. 24; V. 30. 11 224 


There is no trace of the late doctrine of transmigration 
in the RV as well as in the Avesta, Immortality of 
the soul was believed in both by the Vedic Aryans and the 
Avestan Iranians£, 


Thus to conclude in the words of Geiger :—“ The 
Avestan religion was founded in Eastern lran and its insti- 
tution is connected with the name of Zarathustra. Every 
founder of religion works with the aid of materials acquired 
from history. Zarathustra ground his work upon the old 
Arian heligion of Nature which the lranian nation shared 


57. Yasna 11. 10; 62. 6; Dadestan 26. 2. 

58. Vendidad 19. 20; 8. 16. 

.59. Zend also seems to be etymologically connected with Chandas, 
60. Yasna 31. 20; Vendidad 3. 35. 

61. Compare RV. X. 16. 3 with Yasna 13. 51. 


52. For the holy soul compare RV. X. 14.7, 8, 10; AVIII. 2. 21 
with the analogous passages in the Hadokhta Nashka 222 


a 


2 
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with the Indian people, Upon the fact of common founda- 
tion are based all analogies between the Zoroastrian and the 
Brahmanical religion. It is certain that Zarathustra conscious 
of its tendencies altered the existing materials. The form 
and the tenor of the old religion were altered alike, to such 
an extent indeed, that scarcely anything has survived from 
the ancient faith except some names and certain primitive 
ideas. The last remnants of the symbolical conceptions of 
nature have been scanty enough, preserved in certain Yazatas 
like Mithra, Sraush, Anabita. But the character and the 
essential portion of the religion, that in fact, which gives it, 
its true nature, is entirely a new creation 9. 


b ‘ Civilization of the Eastern I i 1 i T i 
ranians in Ancient T 22 r 
; 17165 Intro 


: APPENDIX (C) 
“ THE SUMERIAN ELEMENT IN THE ATHARVA VEDA ” 


( Researches of Tilak ; the enumeration of foreion ideas 
and words in the AV; Taimáta and Tiamat possible way: of 
their entrance in the Atharvan Samhita ) 


Qur attention was first invited to the Sumerian element 


in the AV by the late Mr. B. G. Tilak.! Such an element 


is of course, limited to and is mainly concerned with witch- 


craft and names of certain evil spirits and demons 
Thus AV V, 13 is a charm against snake-poison :— 
5 + 
कैरात पश्न उपस्तृण्य up an में शगुतासिता अलीकाः । 
मा मे सख्युः स्तामानमपि षठाताश्रावयन्तो नि विषे रमध्वम्‌ ॥ 5 ॥ 
असितस्य तैमातस्य बश्रोरपोदकस्य च । 
सात्रासाहस्याहं मन्योरव ज्यामिव धन्वनो वि मुञ्चामि रथाँ इव ॥ 6॥ 
आलिगी च farei पिता च माता च। 
विद्म वः सर्वतो बन्ध्वरसाः किं करिष्यथ ॥ 7 ॥ 
उरूशूलाया दुहिता जाता दास्यसिकन्या | 
प्रतङूकं quaii सर्वासःमरसं विषम्‌ ॥ 8 ॥ 
कर्णा श्वावित्तद्ववीद्रिरवचरन्तिका | 
याः काश्चेमा खनित्रिमास्तासामरसतमं विषम्‌ ॥ 9 ॥ 
ताबुवं न ताबुवं न घेत्त्वमसि emu । ताबुवैनारस विषम्‌। 
तस्तुवं न तस्तुवं न घेच्वमसि तस्तुवं | तस्तुवेनारसं विषम्‌ ॥ 10 ॥ 
| Here the words like Taimáta,? Aligi, Viligi, Urugüla, 
| Tabuva, Tastuva and others seem to be of foreign origin. 


| 1. The Bhandarkar Commemoration Vol. pp. 33 ff. 


. 2. Taimáta occurs again in AV. V. 18. 4. 
“ स विषस्य पिबति तैमातस्य । ”. 


» 
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"silent about the exact meaning of these words. The trans- 
lators like Griffith; Whitney, Bloomfield and others dispose 
i of the words as ‘obscure’. According to them Taimáta and 


1 

i . . K Sa t . 
| The Atharvan literature, including even the Kau. Süt. is 
i 

| 


j Apodaka are some unidentifiable varieties of snakes (Griffith). 
| "Taimáta is from Timáta, Urugülà the broadknobbed on, 
" Aligi and Viligi father and mother ( Whitney ); Tábuva has 
| 


some connection with Alábu? and Tâbuva and Tastuva are 

cures for poison ( Bloomfield ) 
According to Tilak “Urugila” appears in the Akkadian 
language as Urugala or Urugula meaning ‘ great city ’. 
Jtisin that:literature generally used to denote the “Nether 
rf world "-the abode of the dead, When personified, it means 
the “ Deity of the nether world ". Asikni, according to him, 
1 is a word borrowed from black races. The word is also used 
in the RV9. He is not definite about its meaning but 
| thinks that it has some connection with 
| GAES. 2. black magic. He is also doubtful about 

| o 

word Aligi and Viligi, which, he says, might be some 
Akkadian words. In Tabuva, he finds the original Polynesian 
word “Taboo” meaning contact with the unclean, The 
same suggestion was also made by Weber but the scholars 
have unanimously rejected it*. Even such words as 

— — — E UN Ment 


3. Kau. Sut. ( 29. 15 ) recommends the use of AlAbu (gourd) to 
' give water to the patient to sip from when the st. V. 13. 10 is 
recited over a person who is bitten by a poisonous snake. 

Tilak quotes from Jensen's “ Kosmologie der Babylonier ” ( pp. 
217-22) that Ishtar, in search of her lover Tamuz visited this place. 
Hillebrandt “ Ritualliteratur ” p. 171. 

Keith " Religion and Philosophy of Veda” p- 310. 

For a complete discussion of the relation between Tabuva and 
Taboo, see Keith’s “ Religion and Philosophy ". Appendix G. 
0. 632. According to J. Przyluski the question of the relation 
between Tabuva and Taboo needs revision (P. B. Bagchi 
* Pre-Aryan and Pre-Dravidan in India’ pp. 124-125 ). 
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Kanakaükam, Taudi. (X.4), Kimidin (L7.1)9, are; ^ 


19) RV. VIL 104, 23, considered by him as of Akkadian origin, 

All the Vedic words such as Urukrama, 
Urugaya, Uruksaya, Urvasi, Apsujit are traced by Tilak to 
Assyrian origin. The word Apsu is originally “ Abzu ” 
meaning in that language primeval chaos or watery abyss. 
Abzu is represented in the Assyrian language as the husband 
of Taimáta. 


Taimátaó— Tiamat. It is an Assyrian word and the 
name of both the personified Abyss and a female mythical 
sea-monster. The word Tiamat appears in the Greek work 
of Damascious, a pagan philosopher of the 6th century A.D., 
in the Greek work of Berosos, a priest of the temple of Bél 
at Babylon in the days of Alexander, the Great, and also in 
the Assyrian Oreation Tablets, From these sources, it is 
known that the Babylonians believed in a female generative 
principle, from which all things, even gods themselves, were 
produced, It was a being of the sea. Tiamat was not only 


:à female watery principle whose waters through union with 


the male principle, produced all life, but also as a sea- 
monster, a dragon with the head of a tiger or griffin, with 
wings, four feet claws, and scaly tail. She signified both 
power and hideousness. She was evil and the enemy of 


gods. Marduk, the Betos of Berosos accepted the offer of gods 


to kill her and in a fierce fight with her, cut her into two. 
Of her two parts, one became heaven and the other the earth. 


The skin of Tiamat became the constellation of Dragon. 


Thus Ti&mat was a horrible dragon or Serpent. 


6. G. A. Barton. “ JAOS. XX. pp. 1-27. 
Sayce. “ Hibbert Lectures " pp. 379-384. 
“ Chaldea " Chap. IV. p. 16, 

7. The husband of Tiamat is called as Kingu or Abzu. 


^ 
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is Now, how such foreign words and ideas could creep 
into the AV Sernhitá is a matter "for discussion. Tilak 
thought that the Vedic people, prior to the second millen- 
nium before Christ, might have come into contact with the 
Assyrians as neighbours or ‘traders. There is also a 
suggestion of a pre-historic colony within or near the terri- 
tory of the Hittites or the Mitannians, of the Indian traders 
in horses and the evidence adduced from the study of the 
Indus Valley civilization proves the ancient trade relations 
between India and Western Asia. It is probably, these 
ancient merchants who introduced this Mesopotamian 
influence in the AV. The same trade relation is useful 
to justify the presence of the reference to the story of 
deluge in the AV. and in the Satapatha Bráhmana. The 
four names of the Vedic gods—Mitra, Varuna, Indra and 
Násatya in the Bogbazkeui Inscription of 1350 B. C. have 
helped a great deal in hinting at the cultural contact 
between the nations of Western Asia and the Indo-Aryans. 


——— L m oe oe ul 
8. Prof. K. C. Chattopadhyaya- “ Presidential Address ” All India 
Oriental Conference 9th Session ( Reprint ) p. 18. 
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? INDEX E) 


( Of subjects and names of the FS) 


Agriculture-59 
(practices about-204-205 ). 

Alberuni-219 (n) 

Amulet-150 
(in Witchcraft-99f ) 

Arrangement of the AV—9ff. 

Astronomical references-161. 

Atharva-in ‘Indo-Aryan litera- 
ture 219-223; and Trayi-232ff. 

Atharvan-special features 236ff. 
—sages-253ff. 

-and Bhrgus-260f. 

Aufrecht-8. 

Abhicharikani-14ff. 

Angirases-250ff. 

Ayusyani-89 
( Sarvarogabhaisajyam-185 ). 

Baden Powell-59 (n). 

Barret (L.C.)-29(n), 30(n), 32(n). 

Beliefs-152ff. 

Bergaigne-79(n), 115(n), 117(n), 
124(n), 183(n), 254(n). 

Bhaisajyàni-13ff. 

Bhandarkar D. R. 58 (n). 

Bhrgus-256ff. 

Bloomfield’s theory about hymns 
5-7. 

Bloomfield- 5, 7, 8, 9, 12, 26, 30; 
57(n), 69(n), 76(n); 84(n), 86(n), 
90(n), 98(n), 107(n), 117 (n); 
129(n), 130(n), 132(n), 133(n), 
134(n), 158(n), 159(n); 165(n), 
165(n), 172(n), 183(n), 207(n); 
220(n), 223(n), 232(n), 239(0), 

२25100), 253(n), 260(n). 


` Bolling (M)-76(n), 150(n), 169(n). 


Brahman-224, 226, 229. 
Buhler-27, 260(n). 

Burnell-218 (n). 

Caland (W)-28, 87(n), 90, 104(n). 
Cattle-rearing-58. 
Charaka-76(n). 

Chattopadhyaya (K.C.)-28(n). 
Chaudhari (T. P.)-60(n). 

Claims of the Ritual Texts-223. 
Cosmogony-107. 
Cosmology-107. 

( Cosmogonic hymns-21 ). 
Customs about funeral-157f. 
Das (S.K.)-58(n). 

Dasagupta (S.N )-76(n): 
Deussen (P)-144(n), 146(n). 
Disease and Medicine-76ff. 
Divination-209. 

( Vijiiánakarma-209 ); 

( Nirrutikarma-211 ) 
Edgerton (F)-29(n), 76(n),143(n).. 
Entertainmerit-61. 
Eschatology-127ff. 

Frazer (G.R.)-90. 
Gaiger-236(n), 237 (n). 
Garbe-30 (n), 162 (n), 228 (n), 

237 (n). 

Ganas-93 (n), 94 (n), 167 (n). 

185 (n), 199 (n), 209 (n). 
Gods-110 ff. 

(Varuna-111, Indra-111, 

Agni-113f; Rudra-116; 

Minor gods-117ff ). 


^ 


.. Hemadri-231(n). 
“Henry ( V )-102 (n), 104 (n), 
102(n), 231(n). 
Hillebrandt-65(n), 79(n), 86(n), 
112(n), 120(n), 130(n), 237 (n); 
251(n), 254(n), 261(n), 
Home and Society-55—58. 
Hopkins-129(n), 149(n), 231(n). 
House-construction—60. 
( Brhatsalakarma-207). 
Hymns in the interest of Bra- 
hmins-20-21. 
( Brahmagavyau-218 ). 


‘Individual themes-23—25. 
Jolly-80 (n). 


Kalidàsa-226 (n). 

Karambelkar ( V. W. )-80 (n), 
82(n), 173(n), 175(n), 17700), 
18(n)5, 232(n), 264(n). 

` Keith (A. B.)-7, 58 (n), 59 (n), 
63(n), 65(n), 90 (n), 107 (n), 
108(n), 144(n), 255(n), 261(n). 


Kingship-69, 
(Samiti-71; ^ Sabhà-72; 
Vidatha-73; Sena-73; 


Battle-field-74-75; Sàngrámi- 
kàni-199f; Jayakarma-201. ) 
Kuntapa Stktani-25(n). 
Kunte (M.M.)-234(n). 


Levi (S)-89(7). 
Literature and Literary Ten- 
dencies-158. 


Macdonell (A.A.)-58(n), 90(n), 
107(n), 108(n), 110(n), 122(n), 
250(n), 255(n). 

Mahidhara-132(n), 

Madhusüdana Sarasvati-218(n). 
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Magic and Witchcraft-89-106. 
( Offénsive Magic-92 ) 


Maxmuller-55(n), 135, 2299). | 


Medical Practices-171-185. 
Metres of the AV—12. 
Mookerji-122(n). 
Morality-61. 
Muir-56(n), 249(n). 
Myths and Legends-131-142. 
Names of the AV-1-3. 
Negelein (Von)-242(n). 
Oldenberg-67(n), 89(n), 106(n), 
119(n), 120(n), 122(n), 127(n), 
150(n), 187(n), 232(n). 
Paippalàda Recension-26-29. 
(Hymns in Sakalapatha in 
ritual setting-36ff; Nilarudra 
Upanisad-52f ). 
Paithinasi-231(n). 
Pandit ( S. P.)-10, 27. 
Panini-3, 28, 223(n), 238(n). 
Patanjali-9, 28. 
Paustikani-18-19. 
(Social rites-202 f ; Gostha- 
karma-203; Trade-206; Sabha- 
jayakarma-208 ). 
Perry-113(n). 
Philosophy-143 ff. 
( Asceticism-147; Doctrine of 
Màyà-147-148; Body and 
organs-148; Transmigration- 
149; Emancipation-149 ). 
Práyaschittàni-620. 
( Practices about 213-215 ) 
Principles of Vedic Religion- 
125 ff. 
Purohita- 
office of-228 ; 
functions of-231. 


I 


e T 1 || | 
° Ms T Index 315. 
Raghuvira-35(n). "> Seig (E)-258, 259. A 
Ranbirsingh (Maharaja of Kash- Schools of the AV-3-5, 4 
air )-26. Schrader-8990. 


Rajakarmani-18. 
( Practices about-197ff; Coro- 
nation-197; Restoration-198 ; 
Loyalty-199; lustre-investing- 
199 ). 

Redaction of the AV-7. 

Relation of the AV with other 
Samhitás-8-9. 

Religion-106. 

Ritual-Atharvan 
( Hymns-22f; Connection with 
sacrifice-163-64; 2431; Efforts 
of ritual , texts-164ff; special 
features-167f; symbolism-171), 

Rivalry between the Atharvans 
and the Traividyas-245. 

Roth ( Rudolf Von )-10, 26, 27, 
30(n), 32(n), 135, 189. 


Samskáras- 
( Practices-212ff, Pumsavana 
—212; Nàmakarana-212; Go- 
dàna-213 ; Upanayana-213; 
Viváha-64ff ). 
Sava-yajiia-215ff. 
Sámmanasyáni-17. 
( Manyusamanam-202; 
Apavádabhaisjjyam-203 ) 


Schroeder (V)-258(n). 
Sham Shastry-160(n). ९ 
Shende (N. J.)-107(a). 
Strikarmani-16. 
( Practices about-191f; Pati- 
vedanàni-194; Garbhadrmha-~ 
nam-195 ). 
Sundry matters—160f, 
Sukthankar (V. S.)-258(n). 
Sántyudaka-197(n). 
Srichakra-160. 
Thomas-56(n). 
Toy (C. H.)-20(n). 
Upadhyaya (S. B.)-68(n). 
Vaidya (C. V.)-249. 
Velankar (H. D.)-27. 
Venkatramanayya (N)-117(n). 
Wallis-107(n). 
Weber-2, 250(n), 251(n). 
Weller (H)-258(n). 
Winternitz-248(n). 
Wise-179(n), 184(n), 196(n). 
Witchcraft-practices-185, 186, 
190. 
Whitney-2, 10, 99;(n), 118.(n),. 
130 (n). 
Woman-62ff. 
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